
5- The re-integration of Bharatiya Vidya, which » tm 
primary object of Bharatiya Shiksha, can only be attained through 
& study of forces, movements, motives, iddas, forms and art of 
creative life-energy through which it has expressed itself in different 
ftges as a single continuous process. 

6. Bharatiya Shiksha must stimulate the student's power of 
expression, both written and oral, at every stage in accordance with 
the highest ideals attained by the great literary masters in the 
intellectual and moral spheres. 

7 The technique of Bharatiya Shiksha must involve— 

fa) the adoption by the teach*.* of the Guru attitude 
which consists in taking a personal interest in the 
student; inspiring and encouraging him to achieve 
■* distinction in his studies; entering into his life with 
a view to form ideals and remove psychological 
bbst&des; and creating in him a spirit of consecration; 
/and 

^fb) the adoption by the student of the Shlshya. attitude 
by the development of — 

(i) respect for the teacher, 

(ii) a spirit of inquiry, 

(hi) a spirit of service towards the teacher, th* 
institution, Bharat and Bharatiya Vidya. 

S The ultimate aim of Bharatiya Shiksha is to teach tht 
younger generation to appreciate and live up to the permanent 
values of Bharatiya Vidya which flowing from the supreme an 
of creative iife-cnergy as represented by Shri Ramachandra, 
Shri Krishna, Vyasa, Buddha and Mahavira have expressed 
themselves in modem times in the life of Shri Ramakrishna 
Paramahamsa, Swami Dayananda Saraswati, and Swaml 
Vivekananda, Shri Aurohindo and Mahatma Gandhi 

9. Bharatiya Shiksha while equipping the student with every 
itnd of scientific and technical training must teach the student, not 
to sacrifice an ancient form or attitude to an unreasoning passion 
(or change; not to retain a form or attitude which in the light of 
modem times can be replaced by another form or attitude which it 
ft truer and more effective expression oftbpw»fiiqt of Bharatiya 
Vidya; and to capture the spirit afrespnotf btffc&tHteneration to 
present it to the world 
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Let noble thoughts come to us from every side 

— Rigveda, 1.89. 
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GENERAL EDITOR’S PREFACE 


The Bharatiya Vidya Bhavan-- that Institute of Indian 
Culture in Bombay— needed a Book University, a series 
,of books which, if read, would serve the purpose of pro- 
viding higher education. Particular emphasis, however, 
was to be put on such literature as revealed the deeper 
impulsions of India. As a first step, it was decided to 
bring out in English 100 books, 50 of which were to be 
taken in hand almost at once. Each book was to contain 
from 200 to 250 pages and was to be priced at Rs. 1/75*. 

It is our intention to publish the books we select, not 
only in English, but also in the following Indian langu- 
ages: Hindi, Bengali, Gujarati, Marathi, Tamil, Telugu, 
Kannada and Malayalam. 

This scheme, involving the publication of 900 
volumes, requires ample funds and an all-India organisa- 
tion. The Bhavan is exerting its utmost to supply them. 

The objectives for which the Bhavan stands are the 
reintegration of the Indian culture in the light of modern 
knowledge and to suit our present-day needs and the 
resuscitation of its fundamental values in their pristine 
vigour. 

Let me make our goal more explicit: 

We seek the dignity of man, which necessarily implies 
the creation of social conditions which would allow him 
freedom to evolve along the lines of his own temperament 
and capacities; we seek the harmony of individual efforts 
and social relations, not in any makeshift way, but within 
the frame-work of the Moral Order; we seek the creative 
art of life, by the alchemy of which human limitations are 
progressively transmuted, so that man may become the 
instrument of God, and is able to see Him in all and all 
in Him. 

The world, we feel, is too much with us. Nothing 
would uplift or inspire us so much as the beauty and as- 
piration which such books can teach. 

In this series, therefore, the literature of India, an- 
cient and modern, will be published in a form easily 


* Since raised to Rs- 2.50- 
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accessible to all. Books in other literatures of the world, 
if they illustrate the principles we stand for, will also be 
included. 

This common pool of literature, it is hoped, will en- 
able the reader, eastern or western, to understand and 
appreciate currents of world thought, as also the move- 
ments of the mind in India, which, though they flow 
through different linguistic channels, have a common urge 
and aspiration. 

Fittingly, the Book University's first venture is the 
Mahabharata , summarised by one of the greatest living 
Indians, C. Rajagopalachari; the second work is on a sec- 
tion of it, the Gita by H.V. Divatia, an eminent jurist 
and a student of philosophy. Centuries ago, it was pro- 
claimed of the Mahabharata : “What is not in it, is no- 
where.” After twenty-five centuries, we can use the same 
words about it. He who knows it not, knows not the 
heights and depths of the soul; he misses the trials and 
tragedy and the beauty and grandeur of life. 

The Mahabharata is not a mere epic; it is a romance, 
telling the tale of heroic men and women and of some who 
were divine; it is a whole literature in itself, containing 
a code of life, a philosophy of social and ethical relations, 
and speculative thought on human problems that is hard 
to rival; but, above all, it has for its core the Gita which 
is, as the world is beginning to find out, the noblest of 
scriptures and the grandest of sagas in which the climax 
is reached in the wondrous Apocalypse in the Eleventh 
Canto. 

Through such books alone the harmonies underlying 
true culture, I am convinced, will one day reconcile the 
disorders of modern life. 

I thank all those who have helped to make this new 
branch of the Bhavan's activity successful. 


1, Queen Victoria Road, 
New Delhi, 

3rd October 1951 . 


K. M. MUNSHI 



PREFACE 


Alvars are South Indian &rl Vai§nava Mystics. A 
systematic philosophy of mysticism was developed by 
them in their Hymns. No account of Indian mysticism 
would be complete without knowing something about 
these. All of them belonged to the first millennium after 
Christ. There have been some excellent works about 
them but none which gives a detailed account of their 
work. The Bhakti movement in India owes its orgin 
to them. The present work undertakes to elucidate the 
contribution made by these great mystics. 

Though the general gist of this work has been 
published in the Journal of the Sri Venkatesvara 
Oriental Institute during the years 1950-51, and other 
research journals, this is an original work, having been 
rewritten. The author expresses his deepest thanks to 
the several editors of the Journals who have permitted 
him to use the published material. 

He takes this occasion to express his deep debt of 
gratitude to Professor P. Sankaranarayanan for having 
gone through this work and for having suggested many 
modifications. 


K. C. VARADACHARI 

Sri Rajagriha, 

Tirupati. 
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INTRODUCTION 


The mystic philosophy of the South Indian Alvars 
has not been studied as fully as it merits. Their philo- 
sophy however played a very important role in the shap- 
ing of the religious life of the people of the South. 

The Alvars seem to have flourished between the 2nd 
century A.D. and 8th century A.D. Traditional accounts 
place them at the beginning of the Kali Yuga, that is 
about the second millennium B.C. Professor S. Vaiyapuri 
Pillai has come to the conclusion that the Alvar period 
falls between the 7th and 9th centuries A.D. In any 
case the Alvars lived before 900 A.D. 

The Alvar philosophy is deeply indebted to the Vedic 
and Puranic scriptures and is seeping with the mytho- 
mysticism characteristic of the latter. The Alvars were 
also conversant with the tigamas ( pancar atra) which pro- 
vided them with the concrete worship of the icons. 

The importance of a study of these Alvars not only 
makes one understand the spiritual climate of the devo- 
tional school (bhakti) in its origins but also supplies the 
philosophy of Visistadvaita with a background. They are 
one of the two important sources of the later system of 
Sri Ramanuja, the other being the Upanisads (Vedanta). 
It is perhaps true that but for these mystical religious 
hymns of the Alvars, the unique anubhava or experience 
open to all devotees of God would not have received any 
fillip. It is also likely that the Saiva school of bhakti as 
sung by its Nayanmars during the same period (700-900 
A.D.) also received and gave impetus to the growth of a 
devotional approach to God all over the South. Later it 
tended to move upward to North India where it flourish- 
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ed through the various devotional sects of Caitanya, Kabir 
and others. 

Mysticism has been one of the most fascinating pheno- 
mena in spiritual experience. It is undoubtedly also the 
most important for a proper evaluation of the springs 
of religious experiences. Much is known about religions, 
but not in regard to mystical experiences. Therefore 
many mature minds have turned towards a scientific 
study of mystical experience in order to find out the truth 
about it. 

Mysticism has been defined in many ways. The 
word 'mystic* is said to be derived from mu o, a Greek 
root which means 'experience that comes when one closes 
one’s lids and lips.’ It is an experience that comes to 
one when one meditates or practises dhyana . It may 
mean mauna or silence. When one practises the silent 
mind, then one begins to experience the transcendent 
reality of oneself and later on of others. It is an ex- 
perience that is beyond the grasp of the senses or the 
mind itself and, as such, it is incapable of being express- 
ed in language or words. The Ultimate Reality has been 
held by mystics to be thus beyond the grasp of the senses 
and speech. Some have held that it is beyond the reach 
of life itself or breath and mind. Thus transcendental 
supersensory experience that comes about owing to the 
silencing of the mind or to a silent or quiet mind is what 
has been taught by the Mystics of the Upanisads, the 
Rsis. It is therefore accepted on all hands that the 
Upanisads are the most mystical of ancient religious litera- 
ture in the World. The hallmark of transcendental truth 
is therefore its mystical measure. 

Mysticism is also defined as the direct unmediated 
experience of God. Reason cannot help us to reach it* 
It can be known, seen and entered into only by a trans- 
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cendent process of revelation, or flashes of insight or 
intuition. It is called saksatkarci , or direct experience. 
It is called anubhava or aparoksdnubhuti. It is charac- 
terised by the overwhelming sense of reality of the Trans- 
cendent, reducing all our sensory- and other experiences 
to a level of mdyd or magical reality or illusion or worth- 
lessness. The reality of God in the mystical experience 
does 'two things: firstly its utter transcendence reduces 
the world to a level of illusion or worthlessness, and se- 
condly, it makes the attainment of God or the Ultimate 
Being the one abiding concern of the individual even at 
the cost of complete identification of oneself with Him 
or loss of oneself. The mystical experience goes beyond 
the level of all realities of nature, soul and God too, and 
arrives at that supreme Oneness which is the womb of 
all. But this is more an assertion of the mystical ex- 
perience at its highest than a metaphysical explanation. 

Mystic experiences are also characterised by an ex- 
perience of unadulterated bliss or ecstasy. The bliss ex- 
perienced by the mystic at the moment of his realisation 
of that state of oneness or union with the Ultimate 
is transcendental happiness based on peace (santi,), a 
peace that is the end of all struggles and contradictions, 
of. puzzlements and so on. One attains a condition of 
spiritual illumination (jvjdna), and spiritual freedom 
(vairdgya), which are the first intimations of immortal 
existence. One is said to swim in the ocean of knowledge 
and bliss. It is also one of deep love and intimacy with 
the Ultimate Being which grants to the individual in 
that condition a sense of real existence or living as a 
full being. Bliss is not mere pleasure or sense of absence 
of pain but a positive experience of union with the Ulti- 
mate Reality which is recognized as Existence (truth), 
Awareness (consciousness) and Infinitude and Immorta- 
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lity (which constitute bliss, ananda). All mystics ex- 
perience this unearthly bliss in the highest yoga (union) . 

Mystic bliss has been explained in beautiful terms 
by the seers who have claimed that all things in this 
universe live and move and have their being in bliss. 
The highest self has been almost equated with this bliss 
and the attainment of Self and attainment of bliss are 
identical. 

Transcendental mysticism goes beyond the levels of 
human experience and remains sometimes beyond the ex- 
pressions which man can understand. When such ex- 
periences however are vouchsafed to him, he either re- 
mains dumb and wondering or he tries to express them in 
human language and sign. We have many mystics who 
have held this transcendental mysticism to be the attain- 
ment of the dark Divine or Underground. This mysticism 
has been beyond the religious level and therefore religi- 
ous appropriation of mysticism appears to be a lower 
level mysticism in so far as it seeks to make mysticism 
identical with religion. Religious experiences originally 
centre round the mystical flashes of divine uncovering of 
the transcendent. They seek to unite themselves with 
this transcendent condition. The religious men do get 
into intimate oneness with God but it is the realisation 
of the relationship with God that the soul experiences. 
We may perhaps say that mysticism is the experience of 
God in which the individual soul dissolves in deepest 
union and so has the experience of God as He is in Him- 
self, whereas in religious experience it is the experience 
of God by the individual as God is for the individual in 
His fullest plenitude. Thus mysticism leans towards 
identity whereas religious experience leans towards or- 
ganic unity or union. The religious mysticism is thus 
the experience of union by the individual with God in 
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ali his plenitude and fullness. This is the experience 
of rasa (essence) or aesthetic fullness and fulfilment of 
man in God. 

Broadly speaking, the bhahti schools are suffused 
with religious mysticism rather than pure mysticism. 
Religious mysticism has much concern with the persona- 
lity of God, whereas pure mysticism is concerned with 
the inward enjoyment of God in essence. It is with the 
supremely transcendent aspect of God that it enters into 
ecstatic trance. 

The religious mysticism that we find in the Alvar 
literature is deeply devotional. It is clear that all these 
saints are profoundly soaked in the love of the persona- 
lity of God and His superhuman deeds in the world of 
men. God’s love for His creation and creatures is shown 
to be immeasurably greater than what man can bear 
towards Him. Wonder, awe, love and faith mingle with 
each other to work up an alembic of purest intensity of 
self-giving and seeking God for His own sake. This latter 
culminating point is the sign of developing mysticism. 
Union with the Godhead in all His infinite manifestations 
and works leads to the mystic absorption in God to the 
point of loss of one’s own consciousness and existence. In 
fact the return to one’s own consciousness is seen to be 
a kind of fall and separation from God. Many exquisite 
hymns are devoted to reveal this suffering that befalls a 
saint when he seems to become aware of his condition 
without the Divine or bereft of the Divine. 

That this religious mysticism is a valuable thing no 
one would deny. The awareness of the personality of 
God is all-important. Impersonality of Reality is not 
however advanced by these seers and saints, for they 
could hardly conceive of any impersonal reality unless 
it be something assumed as a name for the Reality as 
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It is in and for Itself. Even pure mysticism cannot affirm 
this, for that too seeks a transcendence over the indivi- 
dual in God, which is held to be a union developing into 
absorption. 

The characteristics of religious mysticism should be 
clear from a deep study of the Alvar literature. These 
saints had had a tradition, the tradition of the Upanisads 
and the Vedas, along with the Puranas and agamas 
which describe the exploits of God in His several incar- 
nations. These exploits of God are concrete events- and 
not general qualities, and have relevance for man. The 
reality of God is always not in an idealisation but in the 
actual impact of God in the life of man. The Puranas 
provide the fullest evidence of God’s constant activity 
and participation in man’s life. 

The close acquaintance with the lore of the Puranas 
along with the abiding contemplation on the intuitive re- 
velational truths which are illustrated and exemplified by 
the deeds of Godhead in the terrestrial world of men had 
together inspired these saints to rehearse the glory of God. 
They form the substance of their devotional contempla- 
tion which is continuous and steady. This leads to con- 
centration and becomes the sole vocation of the saint. It 
leads to vision of the Divine in all His consummate splen- 
dour. There are indeed many instances in these hymns 
where the contemplation through inspired song culmi- 
nates in the Vision, and that leads to the final entry of 
the soul of the saint into the very body of God, to be- 
come part and parcel of His divine body. The saints 
have entranced feelings and ecstatic contemplations. The 
religious experience of both holiness and numinous aware-* 
ness is something that seems to be the universal charac? 
teristic of all these saints and mystics. 

The understanding of the psychology of these saints 
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would, briefly involve the consideration of the nature of 
the object of their contemplation. The saints and mys- 
tics of the South, especially the Alvars, seem to be con- 
vinced that God is not merely the Absolute Transcendent, 
but beyond all characteristics and all determinations, the 
Unconditioned, known only through Transcendent Ex- 
perience. Undoubtedly such an experience exists for 
pure mystics. That is beyond all possibility of human 
knowing and human love. The Alvars, on the other 
hand, have felt that that Transcendent Being is verily 
also the one who is the Godhead whom mankind knows 
and loves, for He is with man and revealing Himself to 
man. His incarnations or miraculous intercessions have 
revealed that God is also immanent or within the crea- 
tion while remaining transcendent — immanent in the his- 
torical sense. God created the Universe and entered in- 
to it or rather is constantly entering into it to keep it 
on the path of dharma . Thus it is recognized that God 
is transcendent and immanent, and historically regulat- 
ing the creation through His divine births. These are 
the minimum presuppositions needed to explain the his- 
torical Godhead whom the saints have had the privilege 
of encountering in their devotions, Alvars seem to have 
accepted the dgama version of the incarnation of God in 
addition to the already held Vedic conception of God as 
transcendent and immanent. The Puranas had provided 
the ground for the acceptance of the historical descents 
for the resuscitation of dharma. The Bhagavad Glia 
( Mahdbhdrata ) and the Rdmayana had also provided for 
the acceptance of the historical Godhead. These have 
been crowned by the acceptance of the iconic worship of 
the Godhead. The Alvars held that the supreme God- 
headout of love for all His creatures incarnated and 
could incarnate in icons so that man could have easy 
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access to Him. In every way the basic presupposition 
was that God is accessible, is the very incarnation of love 
and righteousness; in one word. He is Grace. Illimi- 
table grace is God and on this firm belief they founded 
their whole method of approach or yoga . 

This is the concept that led them to see in every 
thing that the Divine was and did and was doing the 
divine love which overpowers the nature of man wholly. 

Beauty of God was like ambrosia and undiminishing 
in its nature and power over the heart and head of man 
and woman and all nature. The secret of beauty was dis- 
covered by man through devotional dedication and intui- 
tive awakening. 

Religious mysticism found excellence of experience 
in and through the supersensory beauty of God’s perso- 
nality. So much so, again and again, the Alvar cries out, 
"Having beheld thy beauty my eyes have no place for 
anything else besides.” “My eyes having seen thee can- 
not see anything else.” They were such who became 
blind to all that was not His beauty, deaf to all that was 
not His voice and word, and ignorant of all that was not 
His knowledge. Mystic religion undoubtedly leads one 
to the concept of liberation or muktL Experience of God 
itself became liberation, not merely a step towards it. 
Service of God itself was liberation from the cycle of 
births and deaths. Such was their faith and their love 
that they refused to go beyond God, or away from God. 

Alvars also, once for all time, laid the lines of deve- 
lopment for the practice of religious mysticism or bhaktL 
The ways of realising the manifold personality of God 
were also beautifully expressed in their hymns and can 
be shown to follow the well-tested canons of bhakti- 
methodology laid down by the Puranas and Itihasas. The 
bhakti so cultivated however is not just a copying of the 
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methods of those excellent works which contain the ex- 
periences of so many of the earlier devotees of God. 
Unique developments of devotion are clearly seen in 
these hymns. The hymnal literature seems to have deve- 
loped spontaneously even as in the case of the Vedic 
mantras which flowed out of spontaneous vision and audi- 
tion of the Rsis. This is similar to the songs or psalms 
of other religious mystics in the world. 

The religious mystic is one who is supremely aware 
of the beauty of the world in the vision of God though 
he is equally conscious of its illusory and deluding nature 
when considered apart from God’s immanence and his- 
torical presence. The South Indian religious mystic is 
however very much aware of the iconic presence of God 
in the temples. For him the icon is a real, speaking and 
communicating presence of God and not merely a sign 
or linga or pratika of God mediating between the need 
for a sign of presence and the presence itself. This is 
rather extraordinary in mysticism and yet it must be said 
that the consistency with which the experience of God 
had happened in and through the icons which they wor- 
shipped leads one to assert that this kind of worship 
has sanctity and reality. The enjoyment of God in ico- 
nic representations shows the supreme possibility of 
Godly presence in material objects under circumstances 
defined by the seers themselves. Devotion, according to 
these saints, makes God do even the impossible and re- 
veals God’s supreme omnipotency* 

These seers of God who are also lovers of God have 
opened up a great chapter in Indian spiritual Renais- 
sance. The mystic idea of God as organic with Nature 
and soul is one of the profound insights which gave rise 
to the development of a theism that has been the inspi- 
ration to all later thinkers and philosophers. This in- 
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sight already formulated by Yajnavalkya and stated in 
dynamic yogic language by the Bhagavad Gita was 
mystically verified by the Alvars. Nathamuni recogniz- 
ed this unique contribution of the Alvars and above all 
of St. Sathakopa, who has been since then .known as 
the Kulapati of Visistadvaita Vaisnavism. He therefore 
became the founder of the new school of bhakti which 
made surrender to God and God alone with His Sri 
(sreyas-sakti) the means to God-experience ( divya - 
anubhava). He made God alone the object of his medi- 
tations and songs, hence his entire works were known 
as Bhagavad-visaya (having God as the content of his 
songs and meditations). 

Nathamuni seems to have collected and codified or 
arranged them and made arrangements to have them 
sung in the temples so as to aid the devotees in their 
own meditations and songs. 

His grandson Yamunacarya had further helped the 
spread of these songs, and it was left to Ramanuja to have 
a steady flow of devotees undertake this sadhana or me- 
thod of worship and experience. He also had the com- 
mentary on the magnum opus of Nammalvar or St. 
Sathakopa, as he was called by the devotees, so that the 
devotees could contemplate on the excellent deeds of God 
as experienced by St. Sathakopa. It seems clear that it 
is necessary to know the method and manner of con- 
templation rather than mechanically repeat them or sing 
them. Poetic excellence there abundantly is in these 
hymns and many poetic critics have seen the flawless 
perfection of St. Sathakopa } s poetic art. It is however 
the delicate delineations of the grace or love of God that 
lifts the poetry to sublimity or dedicated passion. Its 
spontaneous induction of intuitive union with God is its 
more important and pregnant role. It is necessary to 
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read these mystic hymns in the context of developing 
yogic-consciousness or awareness to God’s supreme self- 
giving to man in all glory. The spread of Ramanuja’s 
teachings in religion and philosophy meant also the spread 
of the mystical literature of the Alvars on which his 
teachings were based. The revelations of the Alvars had 
the same or equal sanctity for him as the authoritative 
texts of the Vedas and Upanisads. The truths of both 
were considered to be capable of being considered to be 
same if not just complementary to one another or cap- 
able of being synthesized or harmonized. Thus the basic 
background of the Visistadvaita philosophy of religion 
was the composite and harmonized truths of Veda and 
Alvar-hymns. Thus arose what has been known as 
ubhaya-vedanta (the two Vedantas) harmonized to form 
a unitary system of philosophy and religion. 

Thus the mystical tradition was synthesized to form 
a synthetic mystic religious philosophy. The roots of 
such a conception were already present in the literature 
of the Alvars. 

As we study each of the Alvars it will become clear 
that their awakened insights embraced the whole of rea- 
lity as pervaded by the divine light and grace, and each 
one of them was revealing a new facet or point of view, 
not partial but integral with every other. 




CHAPTER I 


THE FIRST THREE ALVARS AND THE MYTH 

The story of the Alvars has an interesting beginning. 
The first three Alvars known as Poygai, Putattar and Pey 
were born miraculously of flowers. Poygai was born of 
the golden lotus in the tank (Poygai) near Yathoktakari 
temple in KancL He was also known as Sarayogi or 
Kasarayogi,* Putattar was born of kurukkatti flower 
at Mahabalipuram. Pey was born of the red lotus in the 
tank at Mylapore (Madras). 

They were going from temple to temple in search 
of God and for worshipping Him and having His vision. 
They chanced to meet under a common roof in the tem- 
ple city, Tiriik-Koil-ur, when there was a heavy down- 
pour of rain. The first to seek shelter in the small room 
of a house was Poygai. The dimension of this room was 
such that it was fit for one man to lie down in it. Soon 
after the second Alvar Putattar entered and seeking ad- 
mission he said that where there was lying space for one 
there can be room for two men to sit. So the two sat, 
when the third Alvar Pey entered saying that where two 
can sit three can stand. So all the three stood in that 
small room waiting for the rain to stop. At this junc- 
ture, it is narrated, they began to feel the presence of a 
fourth person, who was invisible. But this invisible per- 
son they described as the Supreme Being by which’ every- 
thing lives and moves and has its being. 

The first Alvar (Poygai) intuited God’s existence 
through his transcendent knowledge (parajuana); the 
second' (Putattar) through maturing gnosis passing into 
devotion (; para-bhakti ); and the third (Pey) through the 
*■ cf. DehaUsa Stuti: Venkatanatha and the Guroparampara. 
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intuitive conjoinment of knowledge and devotion ( para - 
ma-jnana ) attained the supreme vision of His Form with 
His Spouse (Divine Mother). Tradition has it that the 
goal of all these three ways of knowing is One only. 
The path of intuitive knowledge and the path of intui- 
tive devotion and the path of intuitive transcendent love 
are not three different or separable ways. They form 
one unitary growth in realisation. Gnosis-knowledge, not 
inferential knowledge, passes imperceptibly into devotion 
for the Divine, and this in turn progressively becomes 
love-knowledge that is capable of knowing the Divine in 
His Fullness, that is to say with the Mother Divine. 
This is one way of reading this myth. 

A second and deeper analysis of the above story 
will be also interesting. The inferential method or the 
modes "of intellect cannot prove the transcendent divine 
nor can they ever prove that there is a being who is the 
Cause of the Universe as a whole, and even if it were 
so capable, it cannot prove that that Cause is both the 
material and the efficient cause. This has been upheld 
ably by the Vedantic teachers in their interesting com- 
mentaries on the Vedanta Sutras (I.i.3: gdstrayonitvat) . 
Scriptural testimony alone can be availed of to prove the 
unity of material cause and efficient cause in Brahman. 
Inference that claims that the real power of the Lord 
is revealed in His works on the analogy of the carpenter 
or potter is incapable of proving that the Divine Eternal 
Being is necessary for creation. The uniformity of Na- 
ture reveals at best that it is a principle of universal 
order which might demand the postulate of a Divine 
Maker or legislator, who somehow through* His power 
as Ruler controls the processes of the Universe. It is not 
easy for any #iind even the moist primitive, to be with- 1 
out .asking about the cause of the Universe or its pro- 
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cesses or changes. The cause-effect problem whether it 
is argued from the standpoint of non-existent effects 
theory ( asatkarya-vada ) or the potential existence of 
effect theory ( sat-karya-vada ) must prove one of two 
things, either the efficient causality of the creative maker 
who confers on matter the forms that are ideally in Him 
as eternal forms or Ideas or Order, or the material cau- 
sality of continuity of evolution of forms such as are 
potentially to be discovered in it by the maker or by its 
own natural inward stress and strain or goal ( svabhdva ). 

The inwardness or residence of the ideas of order 
must either be in the efficient cause or in the material 
cause. If the efficient cause is something that is external 
to or other than the material cause, one must presume 
that the efficient cause, because of its natural power ( sva- 
bhava-sakti) is capable of endowing the material with its 
ideas so as to make them real in it. But it is always 
right to argue that we cannot endow a material with a 
form or a form with a body of matter which that mate- 
rial cannot take. One cannot make a statue of water or 
a vessel of water or fire or air. These are the limita- 
tions of matter. They restrict the creative activity of 
the maker. We cannot divorce these two capacities or 
limitations. This being so, the solution to the problem 
seems to lie in a different direction. The efficient crea- 
tor or Maker knows the nature of matter as it is in it- 
self so as to be able to shape it. This is the problem of 
knowledge and, if our knowledge were to be essentially 
of this inferential order, it is insoluble. All that we can 
therefore say about this knowledge of the Transcendent 
to the intellect or 1 inferential apparatus is that it requires 
another mode of 'knowing and that is the Scriptural 
knowledge and the Gnosis or Sruti. The three Alvars 
thus described the Divine hot through knowledge got 
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through perception and inference, but through Sruti- 
anubhava that came to them when all the three pressed 
against each other. It is as it were the Soma that 'was 
pressed out of the triple strands of intuitive knowledge, 
intuitive devotion and intuitive love. 

Without this deep intuitive approach, it is even im- 
possible to appreciate the beauty and glory of the Crea- 
tion of God which is a miracle of process. The poetic 
expression of Alvars like that of the Rsis of the Veda 
comes from the Sruti to upamana rather than proceeding 
from analogy to Sruti* 

Analogical inference, as a pramana or means of right 
knowledge, is incapable of going beyond the perceived. 
It exceeds its limits when it adopts the procedures of 
the ordinary inference ( anumana ) by arriving at a 
concomitant variation (vyapti) that is invariable. Poe- 
tic analogy is however that which suffers from a con- 
trary defect in so far as it perceives partial similarities 
and assumes complete identity or emphasizes through 
suggestion such complete identities. Reality that is crea- 
tive manifestation of the Infinite is grounded in Wonder: 
“One sees Him as a wonder; another speaks of Him as 
a wonder; another hears of Him as a wonder; yet having 
heard none understands Him. 55 ** In the higher under- 
standing, it is not the laws of Nature that we have to 
seek in order to conquer it, but the mystery of creative 
unfoldment or manifestation in the wonderful co-exis- 

* My Presidential Address to the Metaphysics Section of the 
Indian Philosophical Congress 1947, Banaras, Critique of the 
Prarndnas. 

** Bhagavad Gita II 29: 

4^4 Id t^PT 

^ ( r M*. 1 

ar^r. 
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fence of contrasts strewn ad infinitum in plenteous mea- 
sure everywhere. Miracle is the differentium between 
the natural and the supernatural or transcendent order: 
the natural order assumes its autonomy; the superna- 
tural reveals that the natural autonomy is subordinate 
again and again in its vastness as well as in minuteness 
to the Transcendental. Both indeed comprise the Uni- 
verse. The Divine Order however reveals itself to the 
sensitive mystic minds in the natural in order to reveal 
the unbounded greatness and power and superiority of 
God’s unceasing will and relation to the Universe. 

All philosophy, nay, all religion, begins in wonder 
and ends there. We can see that this integrative appre- 
ciation of the Wonder wells forth from the seer-heart of 
the mystic Alvar Poygai and the others. The verses are 
composed in the antddi metre, that is to say, the poetic 
device by which the last word or part of a word ( anta ) 
of the previous hymn is the first (adi) of the next hymn. 
This device corresponds to the canon of continuous 
thought or flow that interpenetrates and fuses as it flows. 
In dhyana it is called dhruvdnusmrti tailadhara (con- 
tinuous flow of oil) — where there is no break from one 
hymn to the next. 



POYGAI ALVAR 


God's miraculous nature or Wonder-productive ac- 
tivity has been the starting point of all speculative phi- 
losophy and religion. It is this wonder or surprise of 
novelty that has challenged the intelligence of man to 
come to terms with it by understanding, by works and 
by devotion. The very first verse of Poygai Alvar re- 
veals the Wonder nature of God’s creative Being which 
is expressed by means of similes drawn from ordinary 
life. 

“Deeming the world as bowl, the full sea as 
ghee, the fierce-rayed Sun as the luminous wick, 
I have twined a garland of speech for the feet of 
Him who wields the red flaming discus so that 
there may be freedom from the ocean of 
misery.”* 

The world is compared to the lamp-bowl in which 
oil is poured and the wick is lighted. The earth has 
parts, is savayava , therefore it is considered to be an 
effect. Indeed all the entities herein mentioned are parts 
of one creation. The sea which is supported by the lamp 
bowl supports the flame of the wick. But the lighter of 
all these and the flame that reveals the structure of the 
universes point to a transcendent maker. Seas obey him 
and the Sun keeps his measures regularly. The proof so 
far given is for the efficient causality of God. Here earth, 
water and Sim stand for the original three elements 
mentioned by the Upanisads. All these are under the 
control of the Ruler who is the one to be known in order 
to cross over the misery of existence which, is compared 
to the ocean. From the ocean is the oil gathered and it 

* Mudal Tiruvandddi 1. cf. trail. J.S.M. Hooper: Hymns of the 
Alvars p. 12. note 1. 
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helps the light and it is this light that has to help the trans- 
cendence of the ocean itself. This transcendence is pos- 
sible only through realising the Ruler of all process and 
He is revealed to man through the inward flame or the 
outer Sun or both. God is known in the heart-flame and 
in Nature. Creation itself is a divine act for the sake of 
revealing the transcendent nature of the Divine to the 
soul in a variety of ways so as to abolish ultimately all 
misery for the soul. The second verse exclaims: 

“When was - the Ocean churned? When were 
the waters poured for accepting the world as 
gift? None of these have I known. That is the 
Ocean which thou hast sent to sleep after mak- 
ing it calm and quiet. This the earth which 
thou hast created, divided and having swallowed 
up brought forth again.” 

The first part of the verse reminds us of the myth 
of Ocean-churning that brought out of it the most won- 
derful divine principles such as the poison that Siva 
drank, the celestial horse and elephant and jewels and 
Sr! and the Nectar of immortality. The second reminds 
us of the myth of Visvajit sacrifice that Bali performed 
in which Visnu himself, the Lord of Sacrifice, came to 
ask of Bali the gift of three feet of ground in the form 
of dwarf (Vdmana ) and got it from him and immediately 
assumed the Cosmic Form and in three steps covered the 
entire universes above and below. This is again a won- 
derful deed of the Creator who asked for the gift of three 
feet which really belonged to Him as such. It reveals 
the atimanusha (superhuman) nature of God. God’s 
glory is typified by these two activities of creativity and 
redemptive activity, of resumption of the Soul into Him- 
self when the soul does its righteous duty of sacrifice 
according to code. 
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The rest of the verse reveals God ’s activities of with- 
drawal of creation and creation of it anew age after age. 
We cannot perceive these cosmic processes since the time 
span of each one of these is beyond the measurements of 
man. “Neither that Ocean of Milk that was sent to 
sleep to rest, nor this Earth that has been withdrawn 
and ejected out of Thee, know of that state of Thine 
when thou wert so absorbed. Both these were envelop- 
ed or pervaded by Thee at all times. Thus both these 
have Thee as their cause”. This seems to be the con- 
clusion that follows from this verse justifying the claim 
of the Vedanta Sutras that the knowledge of God as the 
Jagatkarana is to be got only through revelatory intuition 
(Vedanta Sutras: Li. 3). 

The Alvars were overpowered by the concept of 
myth of the Trivikrama and the first Alvar continues 
the myth he had intimated in the second verse by reveal- 
ing the expanding stature of the Dwarf that received the 
gift of three feet of earth. The Vamana became the Trivi- 
krama. Vamana, the Kathopanisad says, is the Godhead 
secret in the heart of man, and Visnu as the Omniper- 
vading Being outside is the Trivikrama. The identity 
between the minute and the vast, or the minutest and 
the vastest ( anoraniydn mahato mahiyan) is the supreme 
identity that is shown to be the doctrine of Visistadvaitic 
interpretation of the famous vakya , “Aham brahmdsmi ’ 
or “So ‘ ham asmi” or “ Tat tvam tt si”. This myth is 
very important for understanding the Real Existence oi 
the Omnipervading deity. This myth is found in the 
Veda itself.* 

* Rg. V. I. 22. “The Gods he gracious unto us even from the 
place whence Vi$nu strode through the seven regions of the earth 
Through all this world strode Visnu; thrice his foot he planted anc 
the whole was gathered in his foot-step's dust. 

Again in Rg. V. I. 154. 3-4 (Sri Aurobindo’s tr.) “Let oui 
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Another wonder in the dissolution of the Universe is 
sung in the following hymn: 

“It is said that thou didst eat the Earth, the 
mountains, the wave-heating Ocean, air and the 
Sky. . . .Was thy mouth as big as the Universe?'" 
(v.8j. 

Such being the marvellous nature of God no wonder 
that: 

‘‘The gods (immortals) make efforts to reach 
the feet of the Lord who wears garland of tulasi. 
The great souls according to prescribed rules, 
Vedic chant and other practices having made 
themselves praiseworthy are the first beings. 
Those who fitted to follow the passionate and 
dark qualities discover the lords suited to them 
and praise their gods by painting them on the 
wall, and by installing idols, praying to them as 
'Our Lord’ and will be following them. But, 

stiength and our thought go forward to Vi$nu the all-pervading, 
the wide-moving Bull whose dwelling is on the Mountain, who 
being One has measured all this long and far-extending seat of 
our self- accomplishing by only three of his strides. He whose 
three steps are full of the honey-wine and they perish not but 
have ecstasy by the self-harmony of their nature; yea, he being 
One holds the triple principle and earth and heaven also, even all 
the worlds.” (On the Veda. pp. 391-2). 

Rg. V. 155 mentions, <e A mortal man when he beholds the two 
steps of him who looks upon the light is restless with amaze”. . . 
But his third step doth no one venture to approach, no, nor the 
feathered birds of air who fly with wings”. Cf. Rg. V. VII. 49. 

Rg. V. VI. 49 mentions that “Visnu thrice measured out the 
earthly regions” which as it were seems to refer to the triple 
possession of the earth also. May be it refers to the triple sacrifice 
trindeiketas tribhir etya sandhim trikarmakrt tarati janmamrtyuh 
...’of the Kathopanisad. Alvars always considered this triple 
striding act an act of Redemption of man by taking man into His 
shelter again, even as the Rg. V. says, “When one so great as Thou 
affordest shelter may we with wealth and with ourselves be 
happy” (VI. 49). Sri Rama is said to have almost repeated this 
same exploit of covering India by foot and thus took all the souls 
under his refuse. This is said to be a glorious act of God’s kindness 
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the Form of the Lord who hath measured the 
universe verily is the Primal Being.” (v.13 & 14). 

It will be seen from the above that it is shown that 
paintings and idols are usually resorted to by people of 
rdjasic (passionate) and tamasic (dark) qualities. The 
satvika seeker on the other hand rejoices on the Form of 
God that is perceived by him in the heart or through 
supernatural intuition as in his own case. Thus the 
Alvar already shows that the real method of meditating 
on the Lord is to remember the measureless qualities 
of wonder revealed in the myths that liberate the soul- 
knowledge. 

In the 73rd verse the Alvar shows that the support 
of the entire Universe, not only of our earth, is Visnu. 
It is not enough that He is known to be the cause and 
that He is primal, full of sattva , of purest quality serene, 
who causes the dissolution and creation of the worlds, 
but that He is the supporter of all creation, that His is 
a continuous creative activity. To praise Him is our 
duty: 

“O Mind! Praise thou Him who is adorned 
with beautiful leaves of Tulasi! Or accuse or dc 
evil or desire Him as thou pleasest. He is the 
supporter of the watery Ocean, the Mountain, 
the wide Sky, Air, the body and the soul.” 

It is clear that one must remember God in every 
way, by praise or accusation or even offence against God 
almost suggesting the later views that both vihita (good; 
and nisiddha (prohibited) bhaktis could lead to constanl 
remembrance. Just as separation (viraha) can enhance 
remembrance, hatred can promote constant remembrance 
through fear or anger or love that is purely of the vita 
nature. 
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God is to be the only One object of man’^constant 
thought and insatiable desire. 

The relation between the soul and the Lord is then 
described. God’s approachability (saulabhya) has al- 
ready been stated to be seen in His Trivikrama nature. 
It speaks of His coming to man. But from the point of 
view of inner knowing, it is not so easy. His transcen- 
dence, however, does not prevent Him from coming to 
us his children, though our going to His Transcendent 
Mansions is surely difficult. By offering all our organs 
of sense and activity and the mind and ego and buddhi 
to God w r e can of course know Him. 

“The ear, tongue, eyes, nose and skin these 
five sense-organs; the red flame, earth, water, 
air and sky these five elements; the incessant 
consciousness, sacrifice, excellent dharma, are 
not these said to be the instruments of Varaha? 
(v.12). 

The Varaha is said to be the third avatar of Visnu 
of the form of Boar. It means the slayer of that which 
is considered to be excellent. The senses and the ego and 
other elements are to be brought under control; for, their 
lower direction is towards grossness. They could be- 
come instruments of God Himself once they are directed 
and dedicated to Him. 

God is verily partial to his devotees and is solicitous 
of their yoga-ksema (welfare). He is therefore called 
asritabhavya (v.22), as is seen in his being at home with 
his foster mother Yasoda. Thus it is seen that the in- 
dividual soul is related to God through submission or 
dependence, -as His instrument and as His creature. The 
body-soul relationship between the jiva and God is also 
spoken of in the 28th verse. Indeed they seem to be 
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in His Body as He is their soul supporting them and their 
bodies. 

“Faultless Veda-owning Brahma was born of 
thy navel; the conqueror of Tripura is in some 
portion of thy body”. 

The inmost essence of the soul links it up with God 
in all ways. In the soul is born that devotion that is 
an answer to the love of God. The miraculous reciproca- 
tion by God by way of avatars is indeed the substantial 
truth of religious experience. Thus the Alvar says: 

“Then in the womb was I lying. I turned in 
the direction of the Lord of Srirangam. I fold- 
ed my hands (in submission). I know nothing. 
O wavering soul! How can I forget the Person 
whose lustre is that of the Ocean?” (v.6). 

He beautifully compares the yearning of the soul for 
God with calf panting for its mother (v.30). 

He says that he will not praise any one else except 
the Lord, since every instrument is to be dedicated to 
Him alone; for he is His 3 whole and entire (v. 11 and 63, 
88). Almost paraphrasing the Isdpanisad, md grdah 
kasyasvit dhanam, “do not covet anyone's wealth” (1) 
the Alvar says, “I shall not hanker after another's 
wealth, I shall not steal the soul which is sought after 
by the Lord” (64), for as the Upanisad says everything 
belongs to Him alone: Isavasyam idam saw am yatkinca 
jagatydm jagat: “all this is for the habitation of the lord, 
the moving and the unmoving”. It is thus clear that 
the Alvar’s words echo the great passages of the Upani- 
sad. This shows that the religious consciousness arrives 
at the profound maxim of being that one is not one’s own 
but that one belongs to the Lord, body and Soul with all 
the organs and the mind. 

Once the individual has arrived at the intuitive per- 
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tion of God as the Self of all reality, there is no 
r of Samsara. The Upanisad asks, “For him who has 
n himself in God and God in himself where is there 
usion, where is fear ( Ka Mohah kassokah) ?” The 
rar hymns: 

“To our Lord who is difficult to meditate up- 
on, Who is afar, Who has a thousand names, if 
one hut folds his hands, he will not be oppressed 
by Karma, nor will he go to hell, nor will he 
tread the path of pain even a bit” (v.65). 

It is by carrying on one's head the feet of God that 
5 invokes the grace and mercy of God to oneself. In- 
'd The wearing of the feet’ is what the mark on the face 
the Sri Vaisnavas signifies. It is clear that the supreme 
Dwledge ( parajnana ) is this much alone, the goal is 
d-dependence, the means is ‘wearing the feet' of God 
ich leads to God accepting us for His grace. Not by 
/thing else is He to be gained. Though the medita- 
n of the Lord is said to be difficult because He is trans- 
ldent (v.65), yet to attain Him is easy and most simple 
ough ‘wearing His feet' on one’s head, thus becoming 
5 instruments. 

The Alvars had immense belief in the icons. They 
piously seemed to have discerned the difference be- 
een paintings on the wall and idols and the icons 
lich are installed according to Vedic and Agama- know- 
Ige. It is the most accessible form of worship of that 
ich is Pure through Divine descent. That the iconic 
rship was by no means alien to the Vedic seers is 
ar from the researches of B.C. Bhattacharya ( Indian 
ages , p. xvii ffi). The Form of God as revealed to 
i inner vision of the Seer is thought to be eminently 
table for worship. The transition to the installation 
the Icon-form of God as instructed by that intuitive 
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consciousness is a natural process, and the Agamcis spe- 
cialised in this art. The Icon was not merely a symbol 
but a presence in the transcendent sense, and under cer- 
tain conditions, and it may deteriorate into a kind of 
idolatry when the conditions of worship or installation 
are not fully implemented. This is the raison d’etre of 
the Pdncardtra and Vaikhanasa and Tantra modes of 
worship. God’s love or descent is not conditioned by 
any levels; for He indeed is the triple-striding One, cover- 
ing all universes including the residence of the farther- 
most abode of Brahma. The first three Alvars mention 
four places as fit places for the worship of God in the 
Icon form. 

At Tiruvengadam, at the Celestial City (Vinna- 
garam), at the shrine of Yathoktakari of inexhaustible 
flowers, and at the tall temple of Tirukkoilur, God is 
present at these four places standing, sitting, lying down 
and walking". If thus one should contemplate on Him, 
sorrows will perish (v.77). 

The learned commentator adds that sins and sorrows 
that accrue to man in these four ways of acting (standing, 
sitting, lying down and walking) typified by the poses of 
God will be removed.** 

Tiruvengadam is described as the place where Sri 
Krsna loved to dwell: 

“The mountain that surpasses in brilliance the 
mental radiance of the Eternals, which extin- 

* Pranava’s four states: As Turya, as Prajna (lying down, 
Susupti ), as Taijasa (as sitting dreaming) and as Visva (as 
standing). AUM symbology of Mandukya Up. 

** Pey Alvar also, as will be seen, speaks of the three forms of 
God much more vividly (Munram Tiruvandadi, v. 94). Com- 
pare it with the Jaiminiya Upanisad Brahmana I. 15.11.1- 
which speaks of the same, Deva vai svargam lokam aipsantavi 
na sayana na dsina na tisthanto na dhavanto nai’va kancana 
karmana pnuvan. 



poygai Alvar 


15 


guishes the fire of sins accruing to those who 
seek more riches, renouncing God, and is dear to 
those lovers who always meditate on the ways 
of being inseparable from the beautiful tulasi- 
adomed Being, is Tiruvengadam” (v.26). 

The obstacles to riches, obstacles to God-realization 
and the obstacles to self-realization are all annihilated by 
Tiruvengadam.* Tiruvengadam is mentioned in half a 
dozen verses as the Object worthy of meditation: 

“O mind, meditate on the Lord, the Supreme 
Man, as thine own being that He protects us, 
that He resides in the minds of the meditators, 
that He is 'lying’ on the Ocean (of Milk), that 
He is standing on the Venkatacala Hill, that He 
is dwelling in thy heart 5 ’ (v.99). 

The last is a meditation on the unitas multiplex na- 
ture of God intimated with vividness by the Agamas in 
their vyuha theory. This is integral meditation or uni- 
fied meditation that leads one to the goal of Real Exis- 
tence and freedom in a simple way. 

Thus Poygai Alvar particularly covers the gamut 
of religious consciousness by describing the Nature of 
God, the Nature of the soul and the means to reach 
that oneness that is natural to the soul and whose se- 
paration is the case of all suffering. 


* This gives a new derivation for Vengadam. Kadan means 
rna or debt and Ven means one who helps discharging that 
triple debts. But here it means that he removes the obstacles 
to those who get riches or the sin of getting riches, the sin of 
renouncing God for the sake of their own freedom, and the 
sin of seeking exclusive inseparability from God even to the 
point of not carrying out His will. 
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The second Alvar, Putattar, was born, it is said, in 
Mamallapuram, modern Mahabalipuram, in the Chingle- 
put District of Madras State. He is important in so 
far as he forged ahead of Poygai Alvar with the trans- 
cendent knowledge (parajnana) towards the transcendent 
devotion to God (pcirabhakti). The transcendent know- 
ledge does not remain at the level of mere intellectual 
perception and understanding. It is not content to think 
of the Divine as the cause, as the Being of marvellous 
power, omniscience and transcendence. The reasoning, 
however attenuated by logical discussion when it thrusts 
forward to apprehend the things in-itself (yathatathyato 
arthan ) 3 cannot but culminate in the knowledge suffused 
with trust and belief and faith in its being the means to 
our ultimate salvation or freedom from all sorrow. Devo- 
tion in a sense is the knowledge that none else is the way 
and the means and the goal of our endeavour. It is this 
torch of devotion that the second Alvar lights and with 
it seeks the apprehension of the Divine Nature. In the 
first Alvar we are not aware of his saying 1 SAW THE 
DIVINE 7 . T know the Divine 7 is very different from and 
very much less than the statement “I saw the Divine 
Lord. 7 ’* Even so, however, without the first, the intui- 
tive non-sensory experience of the Divine is something 
impossible. 

Almost the very first hymn of the Irendam Tiru- 

* Cf. Bhagavad Gita , XI. 54: 

wi i 

3HRT ^ ^ II 

Knowing, seeing and entering into It with one’s own entire 
being are the three processes that bear comparison with the 
three Alvars: Poygai, Putattar and Pey respectively. 
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vcindadi breathes the same form as that of the First Alvar: 

“Devotion as the lamp-bowl, aspiration as ghee, 
the mind that has melted out of delight as the 
wick, with melting soul have I lighted the bright 
flame of devotion to Narayana in the revealed 
Tamil language in verse.” 

Three important factors are needed for the attain- 
ment of the Highest Devotion that is the support of aspira- 
tion which constantly renews the mind that has become 
the wick of the soul which is verily the flame rising upto 
the goal of Narayana or rather which illumines the Ulti- 
mate Goal of all life who is known as NarSyana, the abode 
of all souls which have perceived that He is the all-in- 
dweller and all-support ( sarvcidhara) . A devotion that 
illumines is real devotion, and it is its highest aspect. The 
so-called blind devotion is no devotion at all, but a pas- 
sionate attachment that more often than not misleads the 
seeker. This kind of devotion is certainly not what the 
highest sages have sought for as the support of the aspira- 
tion of their soul. 

God is He who melts the soul and the mind as well; 
indeed it is a reciprocal process by which aspiration flows 
through the mind and heats it and the soul too, being 
supported by the ghee' of aspiration, melts and in turn 
melts the aspiration by heating the ghee that tends to get 
solidified. The Vedic sacrificial symbol seems also to be 
deftly intimated. Ghee or clarified butter is what one 
offers into the sacrificial fire of the fire altar so that the 
flames may rise and Agni may take our offerings to the 
Highest Being. Agni is the lowest placed and Visnu is 
the Highest and all the gods are also being propitiated by 
the offering through Agni who is the Divine Aspiration, or 
as Sri Aurobindo puts it, Divine Will. 
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All souls are equal in the eyes of God, the Supreme, 
and all have the divine destiny to become the eternal seers, 
including gods, or celestials and terrestrials. 

“There is no difference between them (gods) 
and the souls. Who is there that does not praise 
the feet of the Lord resting on the serpent? Has 
not the lotus-born (Brahma) Who has the radi- 
ance of the Sun, Whose rays are spread out 
closely (densely) everywhere and has not the 
fore-eyed Siva the habit of daily going to Him 
seeking refuge? 

Putattar enumerates the exploits of Vamana-Trivi- 
krama (v.5), the incident of Putana (v.9, 28, 49), the 
Varaha-avatar (v. 31), the incident of the wood-apple 
(v.19, 23)*, the Sakatasura episode (v.10, 19)** and 
Narasimhavatar (v. 18, 47). Thus we find him to be 
conversant with the avatars of Visnu< The- episodes 
that belong to Sr! Krsna are shown to be already very 
well known and this is certainly an important fact. In- 
deed the episode of Sri Krsna getting down from the 
chariot in the Kuruksetra battle-field to slay Bhisma in 
contravention of his own vow not to take a weapon is 
also mentioned (v.7) so as to show the utmost love of 
God to his devotees though in this case Bhisma him- 
self had taken arms against God’s chosen side. 

There is a mention of the Alvar’s own dream about 
Narayana which is very important: 

“I saw the form of Krsna in my dream; 
then I saw the flaming discus in His hand, 
which abolishes good and evil alike.*** I enjoy 

* Bhagavctia , X.6. 

** ibid, X. 7. 

*** The getting rid of both good and evil alike means the trans- 
cendence of both that bring about results that are enjoyable 
and miserable. Good acts promote the fruits of enjoyable 
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the strength of the Lord who gets rid of the 
tendencies which cause sorrow that returns 
again and again.” (v.18). 

And lest it be considered to be a mere dream, a 
fantasy or work of his personal imagination, he says: 

“By day-time I saw Him: I saw the all-per- 
vading Lord; even more clearly than in dream 
did I see Him.” (v.81). 

The Vision of the Divine which is described above 
is a gift of God to those who have rightly discerned or 
intuited the highest Being and through devotion have 
sought Him. The utter abandonment of all that militate 
against devotion and aspiration have to be eschewed. 
This is what the Alvar himself says: 

“Those who have renounced doing evil con- 
sciously and unconsciously and are enjoying 
Thee according to the Way, and those who in- 
cessantly repeat the names of Narayana know- 
ing well the reason for praising Him, will thus 
enjoy Him with us” (v.20). 

Perfect purification is got by the renunciation of 
desire for all things except Him, and by constant remem- 
brance of Him. This is ekanta-bhakti , or ananyabhakti , 
one-pointed love and adoration. Bhakti of this suddha , 
pure variety alone has the power to make one achieve 
the Highest who will cut asunder, for ever all that binds 
man to the interminable ever recurrent cycle of misery 
and life and death. 

things, artha and hama, whilst evil acts "produce loss of these 
or deprivation. The aim is to go beyond the production of 
results of both kinds. Thus the liberated soul shakes off both 
these and proceeds to its Ultimate Good namely God Narayana. 
This is intimated in the Upanisads, and from Him one does 
not return to these terrestrial worlds for enjoyment of the 
pleasant and the unpleasant. 
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through constant aspiration for Him and through unin- 
terrupted remembrance. 

Naturally, there is the further phase to which 
Putattar has prepared, namely, the god-intoxication of 
the third Alvar. 



PEYALVAR 


Peyalvar is said to have been born .in Mailapore 
(Mylapore), modern Madras, of a red-lotus (raktotpala). 
As the name signifies, he was mad, that is, God-mad cr 
God-intoxicated. The greatness of Peyalvar lay in his 
knowledge-vision of the Divine from a deeper perception 
of God’s eternal di-unity as Divine Two, comprising 
Narayana and His consort Sri (Tim). This perception, 
which is subtle and deep and profoundly revealing the 
Divine’s Integral Nature, goes beyond the intuition of 
Poygai and the dream of Putattar in so far as it shows 
the redemptive Grace of God to one who has verily en- 
tered into Him. The impersonal or logical highest of the 
first Alvar melts imperceptibly into the Personal Highest 
of Putattar and grows into the experience of Grace in- 
separably united with the Person who is the primal Cause 
of all, the support and sustenance of all the worlds. 

In one sense we can say that Pey saw God as with 
His infinite Sakti as the tantras have stated. For not 
only should we know the cause but also explain how that 
cause affects the universes. In Rg Vedic khila, Sri Sukti 
has invoked the supreme Divine Jataveda to bring jSri 
Laksml anapagaminZ, the compassionate Ardra, who re- 
sides in the lotus pond ( puskarini ), who is prosperity 
(pusti) } who is of beautiful hue, who is decked with 
golden garlands, who is the impeller ( surya ) and wealth 
(mantra 14). The Alvar’s first verse in the Munram 
or Third Tiruvancladi expresses the same Vision. The 
Mother has been brought into the vision of God, and 
this experience has become cardinal to the entire theo- 
logy of 'Sri Vaisnavism, which emphasises that Sri is 
the principle of redemptive grace which operates on and 
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through every function of the Divine Lord-Cause. Noth- 
ing in this world is Graceless, all evil; for, at the bot- 
tom of all is the operation of purest Grace, a grace- 
power that is omnipotent, leading the soul to its trans- 
cendent destiny, acting as the Teacher and Mother and 
all. 

The Alvar exclaims: 

“The Mother have I beheld in the Ocean-hued! 

The Form of golden splendour have I seen. 

The radiant sun-like Form have I perceived. 

The beautiful discus that glows fiery in battle 

And the lovely conch in beauteous hands have 

I seen.” 

The divine love of God is such that one enters into 
the very being of God, losing oneself in the rapture of 
God's inner nature. A new perception of the Reality hap- 
pens, which is altogether different from what one per- 
ceives from the point of view of the world or the indivi- 
dual. The divinely possessed one perceives the world 
and all with the over-welling love that God has for his 
creation. It is no longer with human love that one loves 
God; but with God-love that one perceives the world and 
all. This is parama-bhakti , not merely transcendent, but 
superior verily to that also.* 

At the heart of creation there is a transcendent trans- 
cending Love, that is supreme power also. Thus the tan- 
tra developed this power-aspect or sakti; but it has been 
shown that this power is not so much the power of know- 
ledge, or the power of creative novelty or ever-new crea- 

♦ If the final deity is but the impersonal principle emerging 
from a space-time confluence then the doom of the world is 
final word. In the words of Bertrand Russell in his essays 
on free man’s worship (Mysticism and Logic p. 47) , “the whole 
temple of Man’s achievement must inevitably be buried be- 
neath the debris of a universe in ruins.” 
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tivity, but the power of love itself. Thus the Sri or 
Laksmi is in the heart of the Divine and the concept of 
Srinivasa," the name by which Sri Vai^navas call the 
Divine specially, is derived from the Vision, from the 
standpoint of the Eternal sub specie eternitatis , so to 
speak, of Pey Alvar. 

That the Divine had made him enter into Him is 
clear but that there is the other wonder that He entered 
into him in the yogic experience to which he adverts in 
almost the last verse (v-94) : 

“Thinking, keeping the lamp of knowledge, 
searching for the Lord have I possessed Him 
now. The wonderful Lord of all, having en- 
tered into me inseparably (never to separate 
again) has stood , sat and lain Himself down in 
me.” 

That this vision or experience of God within oneself 
is to be a realisation through para-jnana is clear; for, one 
must search and aspire for God alone, one finds in one- 
self not outside oneself. When the Divine enters, one 
finds Him possessing him in all states so as to appear 
that ‘on no condition or state is the Divine’ parted from 

* Ramanuja with the vision of Pey Alvar describes the 
supreme Brahman as Srinivasa — Brahmani &rinivase in the 
opening verse of the Sri Bhdsya commentary on the Vedanta 
Sutras. • } 

The relationship between Sri and Visnu — Narayana or 
Brahman is shown from the Vedic and Puranic sources to be 
one of Pali and Patni: Hrisca te Laksrmsca Patnyau ( Sri Sukta 
14); Visnu Purana 1.8.19, Purusa Sukta 9, Brahma Purana : 
Tac caktir durjaya bhima Visnu saktir iti smrtd. 

All icons of Visnu Narayana ' as in Tiruvengadam have the 
Sri or Laksmi on the chest or heart region. It is this double 
characteristic iconically represented that reveals the inner 
psychological perception. The outer icon &ri as separate 
from Visnu shows that the play of an outer consciousness de- 
lights in it, is a mistaken view. Never can the 6ri be out of 
the heart of Reality, the all-containing all-supporting Visnu, 
the Omnipervader, 



24 


ALVARS OF SOUTH INDIA 


the Alvar. This is what the first Alvar discerned in the 
temples of God wherein He was represented as standing 
(waking), sitting (dream or dhydna), and lying down 
(asleep or resting), but Pey Alvar discerns the inward 
movement of God within himself. 

Non-purposive or logistic thinking for thinking’s sake 
is incapable of arriving at this Vision through intuition. 
The purpose of knowledge is not omniscience, though it 
is held that one must seek in a supramental way, the all- 
knowledge-way of the supermind. It is not an end in 
itself but a means to the end which transcends know- 
ledge and arrives at Being or Reality. 

The vision of God in this new way of the entry of 
God into oneself is capable of destroying the sins of all 
kinds: 

“By seeing God have I destroyed my increasing 
sins.” (v. 2) 

“God is the medicine to our hell-existence.” (v. 3) 
These are experiences of the falling off of sin and 
shedding of disease that the Alvar records. “God is verily 
Medicine, Wealth and Immortality” says he (v. 4). This 
idea Kulasekhara develops in his Mukundamdld verses 
where he says that God is as Gdruda Manx, as mantra 
and as Ausadha (v. 22, 23 & 24). The most important 
thing to do is to cultivate constant remembrance of God 
by recounting his names and indeed, being connotative, 
they refer to the deeds of God in relation to the Uni- 
verse. There is recounted the fruits that arise from such 
a practice. They are of course righteous wealth, or 
wealth that does not bind but helps God-attachment and 
remembrance, splendour, vitality, beauty and birth in a 
faultless family if indeed a birth is necessary for the glory 
of God and as service to God. 
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“If thou recitest the names of God who has 
the white conch with daksinavarta , then good 
things such as splendour, vitality, wealth, beauty 
and birth in a faultless family and others will all 
happen to thee'’ (v. 10). 

The Supreme Being is thus the treasure-house of aus- 
picious perfections and graces and goods. 

The ancient view that Venkatam (Vengadam) is a 
place of Release (vidu) is enunciated by this Alvar (v. 
14). The worship of Srinivasa or Lord of Vengadam 
facilitates the renunciation of lower pleasures such as 
woman’s hair, and clasp of their hands, for verily these 
are asked to be renounced on the Hill at Tiruvengadam. 
One’s whole being gets absorbed in the wonderful beauti- 
ful form of God that is All Mercy and Grace without a 
trace of any other. 

This Tiruvandddi also recounts the exploits of Tri- 
vikrama, destruction of Danta-vakra, Putana, Hiranya- 
kasipu, and also Gajendra Moksa. The Trivikrama ex- 
ploit of God is, however, as already remarked, most fre- 
quently referred to (v. 4, 5, 9, 18, 47). 

The whole world is described as the body of God. 
This naturally follows from the description of God mak- 
ing the soul his dwelling place, in which he stands, sits 
and lays Himself down. 

“All things are His body. Brahma and others 
(gods), stars and those who have tapas (auste- 
rity) as their body, are Himself. The blazing 
fire, the huge mountains, the two heavenly lights 
(sun and moon) are He. The Lord who is all 
these is Incomparable (tane uvaman; He Him- 
self is His object of comparison), (v. 38). 

The places of Residence of the Lord in the Universe 
are stated by this Alvar thus: 
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“The Lord resides in the Milk Ocean as (vyiihci); 
in Venkatachala (as Area), in the primeval ser- 
pent (Ananta), Cool Heaven (Vaikuntha), and 
the Ocean of Scriptures (Veda) which contains 
occult truths, and in the minds (hearts) of Yogis 
(Harda) who have made their minds rest in their 
hearts (v. 32).” 

“To such a God who has completely occupied me 
both within and without me, have I become a slave” de- 
clares the saint (v. 37). This echoes the great Upani- 
sadic truth that the Divine is established in all having 
pervaded both inside and outside (antarbakisca tatsarvam 
vyapya Namyana sthitah). 

The divine experience ( divyanubhava ) of the Alvar 
Pey also is unique in so far as he finds that everything 
about God is beautiful and tender even like the lotus 
(v. 9). This is rasa-anubhava that goes beyond the in- 
tuitive reason and transcendent devotion. The experi- 
ence is not one to be doubted; for it is truly available 
to one who lets himself go in God, offering no resistance 
to His entry into him and filling him. 

“Questioning not whether it is good or bad, 
Seek thou the beautiful feet of the Lord on 
whose chest is worn the fragrant honey-laden 
tulasi . All thy sins will immediately vanish” 
(v. 88). 

Thus Peyalvar presents the three gems of spiritual 
experience of God, as possessing &ri in His Divine heart, 
as the most beautiful and satisfying Being and as the 
most tender and as the Healer of all sorrow and abo- 
lisher of sin and fear of death. 

This God-intoxicated saint of Sri Vaisnavism is verily 
one who could transport everybody into the raptures of 
the Infinite. 
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Thus the first three Alvars gave the stamp of the 
whole stream of Sri Vaisnava renaissance and gave the 
cream of the Vedic knowledge and religion. Veda re- 
gaining its original force through the living and dynamic 
experience of the Divine became the transformative force 
of the next millenium in the South. They have entwined 
the Vedic knowledge with Experience that transcends all 
other ways of knowing; they enriched or discovered an- 
other vital medium in Tamil for conveying the glorious 
purified knowledge-devotion and aesthetic enjoyment of 
God; they have shown that the highest spiritual experi- 
ence is not the monopoly of any group, but is the heri- 
tage of those who have abandoned everything for the sake 
of living and moving and having their being in the Ulti- 
mate (Para) who exhibits Himself in the forms of ava- 
tars and areas and antaryamins. 



CHAPTER II 

BHAKHISARA 
(The Alvar of Tirumalisai) 

Bhaktisara or the Essence of Bhakti is the fourth 
Alvar. He is said to have been born of a sage Bhargava 
and Kanakangi, an apsarasa-woman, in a forest near 
Mahisarapuri. Having been left in the forest by his pa- 
rents as soon as he was born, he was picked up by a 
childless cowherd and taken home and brought up in his 
family. He exhibited from his very birthday freedom 
from desire for food. His foster-father went and consult- 
ed a &udra sage nearby who, divining that the child was 
a great soul, prayed to it and offered milk. The child 
then drank some milk and asked his foster-mother to 
drink the remainder, saying that she would beget a child 
soon. A child was bom to her in due course and was 
named Kanikanna, who remained with Bhaktisara dur- 
ing his lifetime. 

For seven years Bhaktisara did not partake of any 
food. At the end of that period he left his home on pil- 
grimage to holy shrines strewn all over the country. He 
practised Yoga. In his wanderings he came across all 
types of religious and philosophical schools such as Bud- 
dhism (Sakya), Nyaya, Vaisesika, Samkhya, Patanjala 
and Kapala. After a considerable number of years he be- 
came Siddha, an adorer of God Siva. He was considered 
to be a brilliant expounder of Saiva philosophy. Finally 
he gave up speech and adopted the vow of silence ( mau - 
navrata ) . 

The third Alvar Pey, coming to know of Bhaktisara 
as a profound soul and yogi, went to him with a view 
to correct him and lead him to the real experience of the 
Ultimate Being. He found Bhaktisara observing silence 
and unwilling to be drawn into any sort of discussion. 
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He therefore hit upon a plan. He set up a small garden 
plot just within sight of Bhaktisara. In it he planted 
seedlings but with their roots in the air and leaves un- 
der the earth! He then proceeded to water these seed- 
lings in their inverted* condition with the help of a pot 
which had so many holes that it could not retain any 
water. He went on doing this. Looking at this absurd 
act Bhaktisara could not restrain his laughter and ex- 
claimed, “What a mad fellow?” Pey Alvar immediately 
caught this opportunity to draw Bhaktisara, vowed to sil- 
ence, into an argument and retorted: “Who is mad? Not 
I but you, for you worship one who is the grandson of 
the Original Person as the Cause of the whole world.” 

After a series of arguments, it is stated, Bhaktisara ac- 
cepted Narayana as the Supreme Being, who is the Ori- 
ginal Cause of all the worlds. So it is said that the first 
composition of this Alvar is called Ndnmukan Tiruvan- 
dadi, which seeks to establish the truth of the Primal 
causality of all the worlds to be Narayana. 

Bhaktisara became one of the foremost exponents of 
&vl Vaisnava theosophy. In him we find for the first 
time the mention of the Vyu ha-theory of Pancaratra 
agama. 

Bhaktisara claims that he knows the Ultimate more 
thoroughly than anybody. He continued to be a yogi and 
his vision of Narayana was a completion of the pa rajnana 
(transcendental knowledge), parabhakti (transcendental 
devotion), and parama-bhakti (supreme devotion) of the 
first three Alvars. We find him to be an integral seer 
and that seems to be the reason why he was known as 
bhaktisara — in whom knowledge has transformed itself 
into devotion, and culminated in divine Vision. 

* This seems to have a reference to Bhagavad Gita, XV . 1. 
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There are several stories about him, but most of them 
are incredible. But we can mention one of them which 
refers to his extraordinary powers. Once a magician by 
name Suktisara was travelling in the sky on a tiger. 
Bhaktisara stopped him by his occult powers and made 
him come down. The magician came down, and knowing 
.that Bhaktisara made him come down, approached Bhak- 
tisara offering him a present of a magic cloak. But the 
Alvar refusing that cloak offered him instead a coat of 
precious stones. Seeing this, the magician asked Bhakti- 
sara to convert his japa-maZa or rosary into a garland of 
precious stones and Bhaktisara through his occult powers 
converted it much to the amazement of that magician who 
praised the sage and saluting him took leave. 

There are other stories of his alchemical powers. 
But most interesting of all is the making of an old woman 
young and beautiful. This incident took place when the 
Alvar was staying at Kahci Yathoktakari temple — the 
name given to the God in that temple after this curious 
incident. The restoration of youth to the girl made her 
attractive to the local king. He was infatuated by her 
beauty and married her. Her beauty was waxing every- 
day whereas his own was waning day by day. He que- 
ried her about this phenomenon. She told him that it 
was all due to the blessings of the Alvar who was stay- 
ing at the Yathoktakari temple nearby whom she was 
worshipping every day. The king sent word to the dis- 
ciple of the Alvar, Kanikannan, and wanted him to bring 
the Alvar to his presence. The disciple told him that the 
rule was that the king should go to the Alvar with due 
reverence and meet him. The king was enraged at this 
reply/ which belittled his own importance. He then want- 
ed the disciple to sing a song in praise of his own glory. 
This too was refused by Kanikannan, because, he said, 
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mortal lips were made to praise one’s teacher and God 
and not any one else. Incensed at this, the king ordered 
him to leave the city. The disciple went to his master 
and told him of all that had transpired and started to 
leave the city. The Alvar followed him praying to the 
reclining God in the temple to roll up His mat and follow 
him. So the disciple was followed by his master and 
both of them were followed by the God in the temple. 
Seeing this strange phenomenon, all the townsfolk began 
to walk out of the city, performing a wholesale evacua- 
tion. The king got alarmed at this and ran to the Alvar 
and requested him to forgive the offence and return to 
the city. The Alvar graciously agreed to his prayer. 

In his final days the Alvar stayed at Kumbhakonam, 
He shed his body at Kumbhakonam at a ripe old age. 

NANMUKHAN mUVANDADI 

Tirumalisai Alvar has left us only two compositions, 
the Nanmukhan Tiruvandadi and the Tirucchanda Virut - 
tam. The first is written in the same metre as the tiru- 
vandadis of the first three Alvars, and may be considered 
to be continuing the spirit of the first three Alvars. Ob- 
viously it is the earlier work. It declares the supreme or 
Ultimate causality of Narayana, whilst the first three an- 
dadis are utterances of the vision of the Lord through 
transcendent or supramental knowledge, supramental 
devotion and supramental knowledge-devotion. The uni- 
que experience of the primal causality of God Narayana 
is stated by the Alvar to have been vouchsafed to him 
perhaps in the Vision of the Lord at Srlrangam, in the 
Milk Ocean and the Child on the Vatapatra (fig leaf) 
(NT. 1 & 3). This reveals that the Alvar’s vision trans- 
cended all space and time and included a simultaneity of 
vision of the identical One Being in all the places and 
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in all forms. The Tirucchanda Viruttam is more meta- 
physical and enumerates the categories of experience in 
such a way as to point out that all are of the One, de- 
pendent on that One and owe their existence and essence 
to that One alone. The central mystical principle enun- 
ciated by both works is that the Ultimate cause alone can 
be the Path, the Goal and the Means for liberation or 
bliss or for work or weal. 

Taking the Nanmukhan Tiruvcindadi first, which is 
the earlier of the two works, we are presented with the 
nature of God: 

“Narayana begot the four-faced (Brahma); the 
four-faced one being the first (creature) himself 
begot ’Sankara. Being myself the First (seer) 
I have made known this inner meaning (to all). 
Do thou know this (without losing any part with- 
out any remainder)” (1). 

God also is the supreme Being. There is no Second 
or equal like Him. He transcends the entire universe 
that comprises several worlds. This is the real meaning 
of Reality, that the Real is that which lives by Him, who 
controls all that He had created, and sustains. To be 
real then means to be created and sustained and con- 
trolled by Him and to be enjoyed .by Him alone. 

“If investigated (all seers) will declare the 
Lord to be One only. His greatness none knows. 
This alone is the conclusive meaning of reality ” 

The unity of Nature, the purposiveness of order in 
the world and other such features point to the Oneness 
of the Governing power. 

The Lord is also the ordainer of all the fruits 
of Tapas or Yoga. He is karmadhyaksa, the granter of 
results of all actions. This is the special characteristic 
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of the deity, 1 * though the law of kcmna -that every action 
has its results is by no means abrogated by this state- 
ment. Every cause is followed by an effect. This pro- 
vides the mechanical link. It is this that is usually affirm- 
ed as the complete statement of the cause-effect relation- 
ship. But when the activities are by individuals who are 
seeking certain ends, it is seen that these individuals have 
the 'awareness’ of the cause-effect relationship and of the 
results accruing from any action. This 'awareness’ itself 
cannot however yield the notion that there is a being or 
person who has determined the appropriate fruits of the 
actions, or is the ordainer of fruits. It is this Person that 
the mimamsakas affirm is not necessary, since there is no 
need to posit the existence of God over and above the 
causes and effects even in respect of supernatural fruits. 
They assert in other words that the ritual causal rela- 
tionship is not of a different order from the mechanical, 
even though there is time-gap that transcends life itself, 
and absence of qualitative identity between the cause and 
fruit. This atheistic mimamsa view is refuted by the 
Alvar here when he says that the Lord is the ordainer 
of all fruits. 

"Fruits or effects of all actions of Tapas of 
those who perform them come finally from the 
Lord whose hand holds the discus” (2) . 

The Alvar declares the Lord to be the One or the 
only highest person, who is incomparably great, whose 
greatness cannot be known by anyone except by devotees 
like himself ( bhaktas ). 

“Who knows as 1 do, that the supreme causal 
substance of the universe, the true substance 
enjoyable by all eternals, is the incomparable 

* cf. Isavdsyopanisad-bhasya of Venkatanatha, ed. & tr. Dr. K. C. 

Varadachari and D.T. Tata chari, SVOI series, 2nd ed. 



34 


ALVARS OF SOUTH INDIA 


Person in the waters, lying in the Ocean of Milk, 

and at Srirangam and Who slept on the leaf’ 5 

( 3 ). 

This verse intimates the enjoyable nature of God. 
God is knowable, enjoyable and is also the Primal Being 
established in the waters, of whom the great Manu has 
spoken ( Manu D.S. 1.8). It is there shewn that nara 
means a>pah or waters and its being His abode makes 
Him known as Narayana. It is of course interpreted in a 
different way. The individual souls which have realised 
that God is the indwelling Spirit in all creatures and 
things are called nara (Isa. 2). He who has his abode 
in all creatures is Narayana accordingly. It may again 
mean the primal waters in which the Divine resides. The 
primal form is assumed in order to reveal the unity of 
the material and efficient causality of God. Says the 
Alvar, “God is al 11” (NT. 20). “Thou art verily all this 
world. Verily their existence is due to thy grace. Thou 
art indeed the God of these gods of austerity.” “Thou 
art indeed the flaming fire, the big mountains, the eight 
quarters, the two lights (Sun and Moon) in the egg.’ 1 
God is unexampled and unequalled in greatness. It is 
His will that brings all beings into existence (37). 

Tirumal akaippu is an echo of the Upanisadic iccha 
(desire) or volition which is not merely a will to be many 
but also a will to save, to redeem and to make souls reach 
the shore of immortality. It is not Nature ( svabhava ) 
that makes the things manifest themselves (Sve. Up. VI. 
1 ). It is not in the power of svabhava to move back- 
wards into its own source or unmanifest state nor has 
it self-power to grow. A clock-movement of winding 
and unwinding ( abhivyakta ) is not capable of going be- 
yond its starting point or beyond mere repetition. An 
independent transcendent Being is necessary to bring all 
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into existence as well as to withdraw them into itself. It 
is this that is implied in the Rulership character of God 
as well as His creatorship. The logic of the intellect can- 
not prove such a God. It is revelation or Vision alone 
that can testify to it. The Alvar in the sub specie eterni- 
tatis vision had perceived the quarternary existence of 
that Ultimate Person who is in all as their self and in- 
dwelling presence. 

In the fourth verse the Alvar says that God Narayana 
is the sarva-vacaka'-sabda. Every word ultimately con- 
notes Him only. He is thus not only the total cause but 
also is the object denoted by all words. Obviously 
‘words’ here refer to nouns and such as are capable of 
being subjects of propositions. God being the Ultimate 
Subject of all predicates as the inner core or substance 
of all objects and as Self of all, He is referred to either 
through the objects or even directly when thought of in 
a connotative way. 

God is stated to be creator of all gods, men, animals 
and plants (v. 5) . Whilst speaking of God as creator the 
Alvar also mentions His great act of destruction of Hiran- 
yakasipu. This act of destruction means however the 
saving of all those who have been oppressed by that great 
super-egoist. Thus in outline the first verses describe the 
nature of the transcendent Godhead — the Paratattva. 

The Alvar then mentions that men are usually mis- 
led about God’s real nature, being or existence, attri- 
butes, powers and manifestations. Whilst the supreme 
Deity Narayana owes His nature and others to Himself 
as being intrinsic to Him, the others including the great 
God souls (devas) have their godhead granted to them. 
Their godhood is a form granted to them by the Supreme. 
They are extrinsic to them, granted to them for their aus- 
terity and devotion to Him (v. 53). 
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This god-status or godhood can be achieved even like 
the Rbhus and may be permanently retained too by the 
great souls, even like the immortality attained by Brah- 
man-knowledge from which there is no return to ignor- 
ance and mortality. Gods are a class of creatures much 
higher than men and yet they too are but dependent 
on the Divine Highest. Only the Ultimate Deity is the 
protector of all (v. 30) and even gods seek shelter and 
refuge in Him. 

God is the supreme protector and he destroys the 
evil and restores the good — recalling the glorious utterance 
of Sri Krsna in the Gita (v. 48). Not only this, God runs 
after His devotees (v. 60). He is the sole means to the 
highest realisation (v. 64), for it is due to Him and His 
creatorship and transcendence that we exist at all 
Through His grace, not by our works or intellect or by 
our charity, do we attain Him. Tirumalisai Alvar ex- 
claims, “I have no other God except Rama, the destroyer 
of Lanka of the Asuras. Do not deem as fit to be attained, 
other gods, who being cruel have not the Godly nature, 
though they have attained God-state” (v. 53). God is 
thus not only He who has god-state but also possesses 
godly nature of love. God alone is the treasurehouse 
of man (v. 61). The path of Surrender to Him alone, 
through wearing His feet on one’s head, is the path of 
liberation. That this is held to be the wearing of caste- 
mark of Sri Vaisnavism alone is not adequate because 
Surrender involves the further important steps of seek- 
ing refuge in Him, of having faith in His ability to save 
one, in discarding the obstacles to His realisation, and in 
accepting all such duties that help God-realisation. 

Having described the nature of God and the duty 
of man towards Him, as a creature has to its creator, 
as a part to the whole, it may be asked as to what are 
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the results of not doing one’s duty (dharma) by God. 
Not to do it entails all risks of misery of birth and death, 
and sorrow. Tapas (askesis) is of use in this direction, 
for obviously it is a method of great privation and suffer- 
ing undertaken to get over misery. What is requisite is 
the knowledge of one’s creatureliness and of all being 
including in this category, all the host of Heaven and 
aether worlds. The Alvar clearly points out that Tapas 
can only grant godhood but not godly nature or libera- 
tion (v. 6 and 53). Liberation can be obtained only by 
that saving knowledge that leads to God who rescues 
man from his karmic embodied existence (v. 79). For in 
this verse (79) the Alvar says that embodied existence 
is a disease (cf. TCV. 83), this despite the fact that the 
Alvar lived a very long time on this planet. He did not 
envisage an earth-immortality but only an immaterial im- 
mortal existence in divine Substance, or God. 

The Alvar feels the importance of the concept of 
God’s nearness (samipya) to man in his struggle to sur- 
render to the Divine. God’s descent into humanity ( ava - 
tarana) for the sake of helping humanity and all crea- 
tures is a positive fact of capital importance to Religious 
consciousness. 

“Thou hast manifested thyself as Milk-white, 
golden (yellow) green and black (in the four 
yugas , (Krta, Treta , Dvapara, Kali respectively). 
Thou hast willed the destruction of both the 
Kuru and the Pandava armies being the Com- 
mander (of the World)” (NT, 24). 

The Alvar mentions the various descents of Narayana 
as Rama, Varaha, Vamana, Trivikrama, Krsna, Nara- 
simha and Matsya.* These descents are called vibhava- 

* Table of references in the N&nmukhan Tiruvand&di and 
Tirucchanda Viruttam of the Avatars: 
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avataras or descents for revealing God’s supreme char- 
acteristic of dharma-samstkapanacarya — establisher of 
dharma or righteous Order in the world again and again. 
They are to be distinguished from other descents such as 
descent into the soul of the devotee and as indwelling 
power in the Area or icon or as the descent to perform 
the cosmic functions of creation, sustention and destruc- 
tion. The Alvar reveals God’s nearness of the historical 
order through the descents as avataras for saving the 
world from demoniac forces that periodically usurp God’s 
world. 

The philosophy of descent of God is inescapable in 
any theology of redemption. It is in one form or another 
available in all religions which attempt to explain God’s 
nearness to man. God’s peculiar attributes of dsriic i- 
vatsalya (tenderness to those who seek refuge, however 
sinful they might be), saulabhya (easy accessibility) and 
sausilya (excellent virtuous nature) are the prominent 
features of Providence. A remote Godhead is not cap- 


Rama: NT. 8 , 53, 85: TCV. 32, 33, 39, 91, 94, 116. 

Varaha: NT. 70 TCV. 25, 26. 32, 48. 

Vamana: NT. 70 TCV. 25, 26, 32, 105, 109. 

Trivikrama: NT. 9, 15 TCV. 105, 109. 

Kr§na: NT. 16, 24; TCV. 25, 30, 31, 35, 36, 40, 41, 42, 43 ; 49; 71; 90. 
Narasimha: NT. 5 18 TCV. 23, 24, 25, 63. 

Matsya: NT. 22. TCV. 35. 

We obviously do not have reference to Kurma, and Para- 
surama in the list of ten avataras. Of course there is no re- 
ference to Buddha or Kalki in the Alvar literature. The ob- 
vious inference then is that these two had not been entered 
into the list and that the list came into existence long after- 
wards. Parasurama had been always known as a part avatar 
or temporary possession of the Avatar function. The reasons 
seem to be that Sri Rama had inflicted a crushing defeat to 
the personality of Parasurama. The existence of these two 
avatirs simultaneously is a serious flaw. Indeed Parasurama 
is a chiranjivi like Markamjeya and is found to play a very 
influential role in the lives of the Mahabh&rata heroes, Rhlshma, 
Drona, Karpa. cf. Harivanhsa. He was helping with his coun- 
sel the Divine Brothers’ Kxsna and Balarama. 
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able of being sought. The call of the devotee makes God 
run up to him like a mother that runs to its calf. “By 
this means Thou hast sought to relieve (the sorrows and 
fears of) the refugees,” proclaims the Alvar (v. 25 ). 
The concept of avatara apparently reveals an inner con- 
tradiction to the logical intellect. According to some 
thinkers it is said to be inconsistent with the nature of 
God as omniscient and omnipotent. There is no need for 
God to descend when He could as well save without 
descending. The evil could be destroyed by a fiat and 
indeed evil need not have been created as an occasion 
for God’s descent. It is possible to conceive of a devo- 
tion without goodness (as instances of such are available 
in Puranie literature), in which case it is necessary to 
justify the destruction even of the devoted as against the 
good or those devoted to the good. Again what is the 
criterion of the good? Is it that which means obedience 
to the laws of the society at any particular time or of 
some theology, or to a messenger from above, or is it 
any obedience to the inner voice or revealed inner law, 
personal to the striving soul? Again if the avatara is to 
be conceived to be a finite God, something in the man- 
ner of Ahura Mazda, has He to live an historical life of 
suffering, persecution and martyrdom, or has He merely 
to veil his transcendence of His own will by the form 
He assumes for the moment? Is His tenement a result 
of past karma or is it not at all subject to the laws of 
karma , yielding to the transcendent plastic stress of His 
own superior status? Indeed does the body of God in- 
terfere with His transcendence, omniscience and omni- 
potence and His oneness and omnipervasiveness? These 
questions have vexed and taxed the ingenuity of theo- 
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logians. The Alvars have contributed vital solutions or 
answers to these questions.* 

The Descent, if it were to be fruitful, must be a 
total presence involving no diminution of the greatness 
or glory, omniscience, omnipotence and omnipervasive- 
ness of the 'descending Godhead. The differentia between 
the avatara or descent and the gods lies precisely in the 
peculiar delimitation that the latter suffer in respect of 
their functional stations and duties which limits their om- 
nipotence. Not so in the case of the descent. His form, 
whether it be that of the lowest animals or the human 
or divine ( deva ), whether He incarnates through a womb 
or not, is of divine Substance and not of mere matter, 
however purified ( suddha-sattva ) . His descent is out of 
grace and not out of any compulsion of events or forces 
extraneous to Himself. That not a bit of His transcen- 
dent power or puissance is lost in the act of descent the 
Alvar reveals by saying: 

“Thou who destroyest Hiranyakasipu in a day , 
art also the Being who created gods, men, ani- 
mals and plants” (v. 5). 

Indeed it is in descent that His glory (vibhava) in 
its fullness and plenitude is revealed. God thus reveals 
His complete mastery over all forms of matter and life 
and mind. 

We may suspend for the present a consideration of 
the metaphysical implications of the avatara as this con- 
cept is accepted by the Alvar apparently from the Pah- 
caratra literature which is clearly referred to by him in 
the Tirucchanda Viruttam (v. 17) . The Alvar is equally 
concerned with the Area, iconic descent, in forms either 
consecrated by Himself or by sages or gods or men. 

* cf. Idea of God: K. C. Varadachari for a fuller exposition 
(S.V.O. Institute, Tirupati). 
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There is mention of Srirangam (v.30, 36 and 60), My la- 
pore (35), Tiruvallikeni (35), Tiruvengadam (34, 39-48). 
Kumbhakonam (36),* Yathoktakari, Tiruvellore, Tirup- 
perur (36) and Kilambi (36). This may not mean that 
other temples were not existent about this time (4th 
century). There are however more temples accepted by 
this Alvar than the first Alvars. 

The largest group of hymns refer in the Nanmukhcni 
Tiruvandadi to Tiruvengadam. The Alvar is almost love- 
sick with the Lord of Venkata. 

“I call upon the Lord of Venkata to appear 
to me. I shall draw a mystic circle on sand** 
for prophesying whether I shall reach the moun- 
tain in whose serpentine caverns stumble the ele- 
phants frightened at the falls which hurtle down 
sparkling stones” (v.39). 

This is the first utterance of any Alvar of the beloved- 
lover relationship between the soul and God. It is this 
that had been developed at great length and with per- 
fect artifice by Sathakopa, Kulasekhara and Andal. 

“The nature of the Lord of Vengadam is to 
grant salvation. I have always sung about Ven- 
katacala when singing about a mountain. Thus 
have I secured salvation. Steadily established 
I am meditating; and lo! I have been caught in 
the net called the feet of the Lord of Sri, who 
in turn is caught in the net called Vedic usage” 
(v.40). 

* TVC. 55-60 refers to Kumbhakonam which is said to be the 
last place of residence of the Alvar. Ibid 50-54 refer to Sri- 
rangam, as also 119. 

** The omen circle is drawn closing one’s eyes so that the line 
drawn by the hand completes the circle correctly. Or else 
concentric circles are drawn and then they are counted. If 
the number of such circles is even, success is predicated if odd 
success is not predicted. 
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The Lord cannot exist without love (daya). 

“O Lord of Ranga! Thou who art difficult to 
obtain through one’s own efforts, Thou art run- 
ning after thy devotees” (v.41). 

The Lord of Venkata’s star (of descent) is said to be 
Sravanam whose adhidaiva is Visnu. He is the sin-abo- 
lisher (v.42). At eventide one could see, says the Alvar, 
the two gods Brahma and Siva wending their way to- 
gether to Venkata in the North (v.43). This particular 
use of the words “Lord of Venkata of the lofty heights 
of the north” definitely intimates the northern limit of 
the land of the Tamils (Vada-vengadam). The Lord on 
the Hills is eternally youthful (Kumar an). Those who 
worship this eternal Youth become eternally youthful 
(even like Markandeya who was a worshipper of Nara- 
yana, and looked, as the Mahabharata says, never older 
than twenty-four, in all three dctsas (three conditions, 
youth, middle age and old age). 

“O youthful ones! Do ye seeking refuge go 
to Venkata mountain in whose gardens is resi- 
dent the eternal Youth Who, when a child long 
ago, counted with His feet (toes?) the heads of 
the punishable demon” (v.44). 

He is the treasure-house of the freed and the Gods 
and men (vdnorkkum mannorkkum vaippu). 

The Venkata Hill is described as a wonderful hill 
wherein elephants, lions, yaiis, gold, precious stones, 
pearls and flowery trees, nine kinds of gems, forests and 
streams and falls abound. Monkeys and huntsmen 
(kuravas) dwell on the Hill (v.47). Indeed it is said 
to be a treasure-mountain of all desires (v.46). Venkata 
is therefore sought after even by the immortals ( nitya - 
muktas ) as something to be attained, for it is verily capa- 
ble of annulling all sins and curing all diseases, as the 
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derivation of the word is said to intimate the abolishment 
of all sins of all three kinds, and of debts of all kinds. 
Venkata is the mountain of Him who protects gods by 
destroying the demons with his discus (v.48). Having 
thus extolled fully the greatness of the Venkata Moun- 
tain and its Lord, the Alvar deems himself to be highly 
fortunate. He even compares himself with the Lord. 
“Who is my equal? Not even God is my equal for I 
have a saviour whilst He has none” (v.51). 

The means to liberation (upaya) is God alone *(v . 64 
and 83). He is the siddhopaya, ready means, as the 
Teachers say. 

“The Lord Who has the discus, Who appears 
as if having His love for His devotees itself as 
His body, granting to them the pleasure of this 
world, as the protecting deity, Ruler, Heaven, 
coolness, relations, Mother and every other, Him- 
self finally makes man attain the supreme above" 
(v.83). 

This magnificent verse summarises neatly that the 
Lord grants all to His devotee. There is no need to look 
to any other god or deity, ruler or chieftain for getting 
all that one wishes to live the godly life. Attaining Him 
one attains the entire freedom of the Universe and can 
move with freedom and joy in all. God then is both 
the Means and the Goal. Supreme Blessedness is to be had 
only through surrender to the One who can grant all, 
freedom, joy and immortality and freedom from all fear, 
of debts, of death, of sins. 

It is usual for some very eminent practicians of the 
path of Yoga to say that our mind is the cause of all our 
misery. Of course it is held that when mind is trained 
it can be an instrument of liberation ( Mana eva manus - 
yamam karanam bandhamoksayoh) . Mind unrestrained 
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is the cause of our fall and bondage, whereas mind con- 
trolled is the cause or means of our regaining the freedom. 
Some however consider that mind itself is an impedi- 
ment to all progress and its annihilation is necessary. 
Thus the great Rajayoga formula, check the movements 
of mind — Yogah titta-vrtti-nirodhah — is held to mean a 
gradual absorption of the mind in its source till we reach 
a stage of amanaska (non-mind). This method has been 
the vogue in the Buddhist and Jaina schools. The Alvar 
on the contrary holds that mind is not an impediment 
at all. It can be fixed to the Ultimate Godhead and then 
it becomes transformed into an instrument of devotion 
(v.81). An easy way is to accustom it to go to God and 
Godly objects rather than to earthy objects (visayas) 
(v.52). He utters a stem warning against taking gifts 
from, men and others, except God. Thus as a Yogi 
of high calibre the Alvar has beautifully expounded the 
secret of sublimation of mental activities by shifting the 
object of enjoyment or happiness from the terrestrial and 
transitory to the eternal and the super-celestial.* 

“Evil men become slaves for money; obtain- 
ing sins through gifts, they experience them. 
They walk as human sacrificial animals in ex- 
change for (another's) head. Ignorant men not 
praising the Lord as He who drank the poison 
as different (as nector) from the breast (of 
Putana) experience sin” (v.52). 

Thus praise of the Lord is the intelligent man's me- 
thod of salvation. It means exclusive mental devotion. 

“Let thy mouth praise, let thy eyes adore, let 
thy ears hear Me. Do thou offer cool flowers 
bending thy crown low and with hands crossed 


* cf my article on “ Sublimation ” Vol. m. No. 3 (Feb. 1942). 
Aryan Path & J.S.O. 1. Vol. H (1941). 
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(in reverence), thinking on the Lord adorned 
with Tulasi garland and high crown* attached to 
Me from beginningless time” (v.ll). 

Again: 

“No mental suffering will visit one if one but 
accepts Madhusudana as Sole Refuge, for God 
is man’s xvealth ” (v. 61). 

Or again: 

“Those who have meditated with devotion on 
the Lord creator and are able to fix Him in their 
minds attain (Him) quickly (v.79). 

He appeals to the mind that is hesitant and waver- 
ing: 

“O Good Mind! Hast thou not seen the 
Supreme Being? Is He not always (present be- 
fore thee) ? Is He not dwelling in the hearts of all 
meditators? Know thou that the unequalled 
Lord is the protector of me and of those like me” 
(v.86). 

He himself says: 

“I have made Devotion my vocation 1 ’ (v . 84) , 
“My whole time is taken up with the praise of 
the Lord” (v. 85) and “Nor shall I withdraw my 
mind which has only desire for Thee” (v.60). 

Asking himself whether there is any need for fur- 
ther individual effort (purusaprayatna) to supplement or 
augment God’s redeeming grace, the Alvar says that 
God’s power is so great that it does not wait on man’s 
effort, which is puny, ignorant and even frustrating. He 
asks: 

“Is it necessary to plant the seed of effort 
in the field of the ancient samsara of the Tiller, 
who has killed the bulls? The moving water- 

A.S.I. — 3 
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bearing Cloud will reveal the black-cloud form 
of Narayana’’ (v.23). 

There is only one effort to be made, one activity that 
has to be done, and that is self-surrender and self-offer- 
ing in an integral manner, with body, mind and soul. 
There is only continuous praise of God's glory and God’s 
selfness of all, or constant remembrance or dhyana in a 
triple sense. The rest is in the hands of God. 

As already stated, Alvar says that this path has al- 
ready been taught by Siva Himself. 

“Rudra of right austerity taught the four seers 
(Agastya, Pulastya, Daksa and Markandeya) 
under the shade of the banyan tree in the pre- 
vious aeon the Way of Surrender to the Lord 
who measured the world and is reposing in the 
Ocean (viz. Narayana)” (v. 17). 

This fact is more explicitly stated in the earlier verse 
(v.15). 

“If you are able to worship the Lord after 
offering flowers to Him who measured the uni- 
verse, as the gods do, then could you know the 
manner how the blue-throated (Rudra) was 
able to retain the poison in His throat, even as 
Markandeya did know." 

Thus the Nanmukhan Tiruvandadi, of which an ana- 
lysis has been given above, lays bare the essential attri- 
butes of God, describes the avataras and arm of God, 
points out the means to the realisation of the Highest 
Bliss even here and now, and declares unequivocally that 
the Path of Surrender to the Highest Being alone, who 
is the Ultimate Cause, is capable of sublimating the hu- 
man, even as the Lord in the Gita states that all tastes 
are discarded when the Ultimate (Para) is seen (par am 
drstvd nivartate ). 
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TIRUCCHANDA VIRUTTAM 

Tirucchanda Viruttam is a more philosophical poem 
than Nanmukhan Tiruvandadi. If the Paratattva, highest 
category, and the means to its attainment have been 
taught in the earlier poem, in this work the cosmic cate- 
gories are dealt with at greater length. 

The first five verses describe the categories of exis- 
tence which are declared to have their source in Brah- 
man — a doctrine adopted from the Upanisadic texts. The 
numerological description of the categories is the first 
of its kind in Tamil literature and it is difficult to under- 
stand except with the help of commentaries. It also shows 
with preciseness the categories as accepted at the time 
of the Alvar. 

Having become the five in the Earth, in the 
Water the four, in the Fire the three, in the 
strong Wind the two, in the above (Ether?) the 
one, becoming distinguished as different from 
these, Who can know Thy Being? ( TCV . 1)* 
The reference is to the five qualities of sound, touch, 
form, taste and smell (sabda, sparsa, rupa, rasa , gandha) 
which are found in the Earth, whereas Water has all 
except gandka , Fire has all except gandha and rasa , and 
Air (Vayu) has only sabda and sparsa and Akasa (ether) 
has only sabda as its quality. All these are indeed gene- 
rated from the One which is different from them and 
is their cause. 

The second verse represents the Form of God as, at 
the same time, the Object of our meditation, of tapas , 

* It is seen that there is no mention of the Bamkhyan additional 
categories of prakriti , mahat (buddhi), ahamkara and manas; 
the Self or God is said to be different from the elements and 
their Cause. It is clear perhaps that the akasa is the original 
material element which is having one quality that becomes 
all the five qualities. 
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of adoration and praise, as also .as the giver of beneficence. 
Some things can be objects of knowledge but cannot be 
deemed to be the givers of beneficence, even like matter; 
some others can be considered to be beneficent but they 
cannot be objects of knowledge (asraya~sunya) . God is 
in Tirumalisai Alvar’s philosophy both beneficent and 
and object of our attainment — subhasraya. 

Being the six 1 , the six 2 , and the six 3 , being 
(worshipped by) the five 4 , the five 5 and the five 6 , 
He Who is the excellent two 7 , the three 8 , the 
seven 9 , the six 10 and the eight 11 , having made 
distinct the Knowledge 12 , being the True and the 

1. The six are said to be the duties, a dhyayanam, adhyapanam , 
yajanain, yajanam, danam and pratigrahanam. Manu. S.I. 
88 ff . 

2. The six are said to be the seasons: vasanta 3 grlsma, varsa, 
sarat, hemanta and sisira. 

3. The six refer to the yagas such as dgneya , jyotistoma, visvajit , 
etc. 

4. The five are said to be the yajnas : bhuta, manusya, pitr , dev a 
and brahma. Manu, IU. 70 adds a sixth, malmyajna. 

5. The five are said to be prdndhutis. Since no explanation is 
further given it may be said to refer to the five pranas and 
the offerings to them in the cosmic sense as in the individual 
sense: prana, apdna, vyana, uddna and samana. 

6. These are the five agnis , gdrhapatya 3 dhavanlya; daksina, 
sabhya and avasatya . 

7.. The two are said to be God-knowledge and Renunciation of 
all the rest. But see Manu S. IV. 4-5 which mentions rtam 
and amrtam (or satyam) as the characteristics of the Divine. 

8. The three are said to be lordship, liberation and realisation, 
but more truly the three may be said to be creation, sustention 
and withdrawal or destruction ( Vedanta Sutras: janmadyasya 
yatah, I. i. 2). 

9. The seven are said to refer to practice of viveka , vimoha, 
abhydsa, kriyd, kalydna, and anavasada. 

DO. The six refer to aisvarya, virya, jndna bala, sakti and tejas. 

11. The eight qualities may refer to the Divine or the liberated or 
realised soul. ApahdtUpdpma, vijara, vimrtyu, visoka,_ viji- 
gisa > avipdsa, satyakama , satyasankalpa or sukram, akfryam; 
avranam, asnaviram, suddham, apapavidham, kahiv, manisi, 
paribhu, svayambhu (Isa. 8). 

12. As Isa. 8 puts it, one perceives the real nature of things, yathd - 
taihyato arthdn vyadadhat sdsvaPibhyah samabhyah. 
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Deluder 13 , the Self of the five 14 , He the Lord is 
verily a magician (Lord of Maya, May an J. 

God in this above verse is described as All. This 
verse enumerates the several entities, and the commen- 
tator, Periya Vaco an Pillai, has interpreted the numbers 
in a way which have been presumably received by him 
from tradition and since accepted after him. 

God has the fullest lordship over all. This is the 
essential meaning of this verse. Not only God is All 
(Sarvam Khalvidam Brahma), He is the Only one of 
that kind: Ekam eva dvaitam: Advitiyam: One without 
a second of His nature. He is the goal of all paths and 
indeed He is also the paths themselves. He is the Teacher 
of all duties to all persons according to their nature so 
that all may ultimately reach Him, be they asuras or 
devas or manavas. He is the Rtam and the Amrtam and 
the Satyam. 

The third verse deals with five-fold powers of the 
Lord by which the elements or categories get manifested: 

Having made the five (bhutas) and the five 
(tanmatras) and five (sense organs) and the five 
(motor organs) (merge) in the three (manas, 
ahamkara and mahat), and having made them 
into One (pradhana or mulaprakrti), and having 
become the Self of all these (the Purusa or 
Atman), Thou art thus the First Cause: Who can 
see in the world the Five (transcendent forms of 
Thee) becoming (established) in the five places 

13. Revealing the Good to the Good and bad to bad: or Isa, 
Vytiha rasrrtin, samuha tejas (Reveal the beautiful nature by 
removing the hot and terrifying rays and gathering up thy 
cool and attractive rays). 

14. Reference may be to the previous verse or to the five-fold 
nature of all Reality of which He is the Self of His own five- 
fold nature as para, vyuha, vibhava, harda and area (cf. Mann. 
S. XII. 124). 
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for the (enjoyment through) the five (sense or- 
gans) and the five (motor organs).* 

That God in all His manifestations is the object of 
enjoyment is clearly expressed. His omnipervasiveness 
is the basis of His enjoyability in all Nature from the un- 
manifest to the most manifest. All become instruments 
for enjoyment of God. Everything is also the seat and 
the abode of enjoyment. And all are therefore to be 
realised as such. Isavdsyam idam sarvam yat kinca jaga- 
tyam jagat — of the Isa seems to be interpreted in a won- 
derful manner; for all are in a sense bhogopakarctna , bho- 
gasthana and bhogayatana of the Divine which the indi- 
vidual should know and enjoy with the feeling of the 
Divine presence in all or invoke the Divine in all and 
enjoy that. 

The fourth verse then mentions that the Deity is 
also the source of all words or vocables or all speech. 
It does not mean that it refers to either Sanskrit or Tamil 
but it means all speech. God is thus said to be sarva- 

* Cf. TCV, 77. 

“Being the (self of) eight and eight and eight, (24) 
Being the One (support of) seven (dvipas) and seven 
(hills) and seven (oceans), 

Being (the self of) eight and three and one (12 ddityas) 
The Primal Lord is affirmed as the Highest abode by 
those who have made the eightfold surrender and have 
learnt the eight (lettered word) — (Om namo Tiara- 
y away a)”. 

The five are said to be the bhogopakarana, bhogasthdna 
and bhogayatana . 

hi the verse 77 the eight-fold surrender refers obviously 
to the additional methods of self-discipline (svanista) and 
disciplined faith in the acdrya (dcdryanista), in addition to 
the well-known six, namely, anukulasamkalpa, pratikula - 
varjanam, goptrtvavaranari, visvdsam dtmaniksepa and fcdr- 
panyam, Or it may refer to the eight-fold limbs of bhakti 
which are said to be yama, niyama, asana, pr&nayama, 
pratyahara, dhdrana, dhyana and samgdhL 

In all the above interpretations we have mentioned the 
commentator’s point first, and then suggested alternatives. 
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vdcaka sabda. ' The Veda is His body. So too the great 
Alvar prays to the Lord to reveal Himself to him as his 
own self (avi or breath and being). He continues this 
idea in the fifth verse by declaring that All this is Brah- 
man, nirkinradelldm Nedumal . He is the material, effi- 
cient and teleological cause of all things. This is express- 
ed by a figure of the mythological cosmology: 

The Meru that is supporting Heaven (nakam), 
the Earth that is being supported by the direc- 
tional elephants, the highest Sky that is all hap- 
piness (nakam), the Supreme Abode ( parama - 
pada) (nakam), the flowing Ganga that is up- 
borne by the sky, (nakam), the clouds supported 
by the sky, the fire, the incomparable five breaths 
— all these are supported by the One Being (v.6). 

Thus He is the One substance, the support of all. 
He is the eternal subject and everything is indeed His pre- 
dicate or attribute ( visesana ) y and He is the Visesya. 
Thus indeed do all words refer to the One substance. 

The nature of the Deity in relation to His world be- 
ing that of Substance or substrate to the attributes, the 
Alvar proceeds to describe Him as He is in His own 
nature and essence. 

Being the One and the two forms, 1 

Being the Lord of both knowledge and ignorance. 

Creating the One and the two times, 2 

Being the Lord of the karmic earth, 

Making one and two (fires), 3 

1. Brahma, Visnu and Rudra or Samkarsana, Pradyumna and 
Aniruddha. 

2. The Eternal Time that comprises the laukika time and other 
times or as pointed out, the past, present and the future. 

3. The fires have been mentioned. 
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Wonderful Lord bom amidst cowherds (Krsna) 
Can He who has three-eyes know thee? 4 . 

The play is with the numbers one and two forming 
three. The verse reveals that God has three forms ac- 
cording to the functions that He performs such as that of 
Brahma, Visnu and Rudra, Himself being Visnu known 
as Janardana. He is the Master of both the worlds of 
Light and that of darkness. He has created the three times 
of past, present and the future. This is for the fulfil- 
ment of the karma of the souls. He has created the three 
fires of garhctipatya, dhavamya and daksina or it may re- 
fer to the three fires of Sim, Moon and Agni (yad ddi- 
tyagato tejas...yad candramasi yaccdgnu: Bhagavad Gita, 
XV). Thus the Supreme has the powers of taking forms 
and controlling all. He is supreme and surpassingly 
great. “No one, not even He who has three eyes or Siva 
can know thy glory.” 

The relationship between the gross and the subtle 
is one of cause and effect. Indeed the bondage that the 
souls get is due to the effect of ignorance. The relation 
between the states of cause and effect, says Peria Vdccan 
Pillai, is comparable to that between subdued and flam- 
ing fire (v.8). The creator who is the self of all ( cid - 
acid visista-Isvara) is a wonderful being (TCV.ll). It 
is a wonder of wonders that the utterly transcendent 
Deity is identical with the person who has taken birth 
among the cowherds (v. 7) and still more that He is bom 
from the wombs of creatures (TCV . 13). 

Mythological theology reveals two things: firstly, the 
transcendence of God over the created world, which 
means that it is not opposed to His own immanence . This 

4. Krgna was bom of Devaki and brought up among cowherds. 
He was bom like any one — a yonija not an ayonija . cf. Ganga- 
nath Jha Research Institute Joumal 3 1959. 
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we have seen already was established by the Alvar in his 
earlier work Nanmukhan Tiruvandadi. Creatorship on his 
part does not imply non-creationship of Himself through 
descent or self-manifestation or self-creativity (svayam- 
bhutva). The descent is, to use the very excellent ex- 
pression of Sri Aurobindo a 'coming down of the Divine 
below the line which divides the divine from the human 
world or status’. This is the divine birth which is dif- 
ferent from the birth that happens to mortals out of 
karma results or for enjoying them. As Sri Krsna has 
it: janma karma ca vie divyam evam yo vet ti tattvatcih 
(B.G .IV.9) The descent exhibits all the fullness of His 
creatorship and lordship in the terrestrial -scheme. His 
knowledge undergoes no diminution nor does His vibhut- 
va or greatness suffer any restriction. The avatara is a 
profound mythological or meta-mythological principle of 
the descent of the creator, self-creating Himself for some 
occult purpose of delight called Lila 1 which may be con- 
sidered to be of the redemptive kind (dayasvarupa) . 
Creatureliness is a play on his part if indeed He plays 
that part. 2 ' There may be a deeper meaning in the des- 
cent for it is capable of infinite possibilities. The apparent 
fatherhood or motherhood of the creatures in respect of 
God’s avataras is due to the Will of God or His grace so 
that the devout creatures may experience the delights 6f 
such relationships not indeed open to them otherwise. 
It is the saulabhya and audJarya that are revealed by 
such acts of affording delight to the souls, enraptured by 
His beauty. The fundamental note in all these relation- 


1. c f. My -paper on “Concept of Lila”. J. Banaras Hindu UnU 

2 ct ^^iekhar a’s “Philosophy of Devotion” or Chapter on 
' Kulasekhara where Devaki-Krsna, Kausalya-Rama. VasU- 
deva-Krsna, Dasaratha-Rama relationships are all of this in- 
verted kind. 
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ships vouchsafed to the souls is that they are always 
conscious of their creatureliness (sesatva) and that the 
relationship is an act of Grace and love bestowed on 
them by the Lord. 

That is why we should make a radical distinction 
between the birth of a creature which is its ordinary lot 
as a result of its karma and God’s. Nor can the secret of the 
avatara be known except through the inimitable Grace of 
God, for the Lord’s body is love, beneficence, daya as 
stated in the Nanmukhan Tiruvandadi, v. 40. The ava- 
tara is the mere or sole manifestation of the Supreme 
Transcendental Love that is God. 

Mentioning the avatara the Alvar correctly antici- 
pates the supreme doctrine of descents or emanations of 
the Divine. The idea of the Divine descending into the 
scheme of creation, human and infrahuman or suprahu- 
man, is always intrinsic to the idea of a creator God. 
Since the Universe is of many levels or planes of existence, 
the descent may be in one or two or three or four or 
even all the seven spoken of in the Vedas. The Rg 
Veda with its concept of three planes bhuh, bhuvah and 
suvah, speaks of the three-fold births or descents (Rg V. 
IV. i. 7). It also mentions souls having five-fold births 
(Rg V. X. 53.5). These are indications of (i) the ascent of 
the souls, on the one hand, and (ii) descent of the Divine, 
in another sense. The Upanisadic doctrine of the antar- 
yamin and the experience of the incoming of God into 
the soul (Isa, 8) is clearly a point of illustration. The well- 
known emphasis on the doctrine of avatara in the Gita 
(Chapter IV) has made a wonderful contribution to the 
concept of the descending Divine approaching and re- 
deeming the soul and lifting it up to higher births. Last- 
ly the Pancaratra doctrine of five-f oldness. of the Divine 
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Transcendent in and beyond the creation, integrates all 
views of the nature of the Divine in relation to His crea- 
tion. 1 

All these ideas of the Veda, Itihdsa, Anubhava, and 
Agama are as it were grouped in the most luminous verse 
of the Tirucchanda Viruttam 17 by the Alvar. 

One Person; in all four persons. 2 Being thus 
the Enjoyable Being and the Person realised 
through merit, and the Person of many mani- 
festational forms, O Primeval Lord lying on 
the serpent in the Milk Ocean and being beyond 
it. Thou art the Transcendent special Form. 3 

This special doctrine of the vyuhas or manifestations 
is therefore stated by this Alvar in most clear and un- 
ambiguous terms. The four vyuhas are however dif- 
ferent from the descents, for they represent the four 
forms in a unique way, namely the Turya, susupti , svapna 
and j agrat, the Being beyond the creation, the creative 
principle, the sustaining principle and the destroying prin- 
ciple operating , in all processes. The One manifests its 
three forms whilst retaining its superintendence over 
them. Thus Vasudeva in the Milk Ocean or Narayana 
looks after the works done by the other three vyuhas . 
The five descents, in a sense to meet the souls, are the 
Area (the visible form), the antaryamin (punniyattin 
murti), the vibhava or historical descent (annil murti), 
the Vasudeva (already mentioned as the integral One 

1. cf. My Idea of God, Chapter VI. 

■ 2. Vasudeva, Samkargana, Pradyumna and Aniruddha. 

3. The Transcendent is shown to have a special form which the 
Divine Lord reveals only to the select few. It is not a 
• prdkrta form or form that we usually take it to be in respect 
of the objects. It is no material form. It is to this that £rl 
Krsna refers when he speaks of that Form which the sages 
and gods crave to see and which the free souls steadily wish 
to perceive — sada pasyanti surayaK This cannot be perceived* 

- except by the vision of grace. - 
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appearing or functioning as three personalities and the 
Original Person (Aka murti) who is the Transcendent 
Para Narayana. 

The Alvar reveals the running thread of unity in 
all these forms of the One Transcendent Divine Person. 
In one sense He is wholly present in each of the forms 
or personalities that He has assumed out of His self-mani- 
festative power ( svayambhuvah ) . The several forms of 
the One supreme Person cannot be said to be several 
jivas or souls. He is throughout One and one only, and 
all these manifestational Personalities are indivisibly one 
with Him. God is unitas multiplex reality, which it was 
recognized by the Agama, and the Alvar, can be true 
only of the Ultimate Person. He is in Pancaratra unitas 
quintuplex, the One in five forms. It is this secret of 
the Person that leads to the concept of personality as the 
highest category of Reality. 

God is described in verse 19 (TCV) as the most im- 
portant Power, as the Subduer of all creatures and as 
the Teacher of all creatures. A teacher (siksaka) is one 
who tames the soul by helping it to subdue its lower 
nature. The symbol of the bird is used. God taking the 
form of a bird (pul) moves with birds and slays the 
bird’s evil nature and conduct, and yet he has a bird 
(Garuda) as his vehicle or ensign. Still more strange, 
He lays himself down on a serpent-bed which creature is 
a food of the bird (Garuda). Before Him everything 
trembles. He is not the inconscient in the bird-form. 
He is Suparna, who is Veda. Whatever form He takes 
He is full of transcendent power and consciousness, en- 
dowed with energy, strength, knowledge, and lordship. 
Be they cosmic or supracosmic or infra-cosmic, the forms 
are all filled with the essence of the Divine who is in- 
finite (vibhu) unlike the sou Is. Nor does He tolerate 
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evil among birds or creatures whose form He takes. All 
require His teaching and training. He is the Ultimate 
Guru, assuming the perfect form in each species and 
.plane, and helping the souls in those forms to realise the 
Supreme Godhead. He destroys the evil in all things or 
converts them into pure Good. It is wrong to say that 
He loves the evil things, just because He goes to succour 
them and train them by all means of correction. The 
asura among them He slays, the deva among them he 
protects and uses, and the manava among them He saves 
and uplifts to higher levels. The asara-manava who is 
unwilling to be saved or redeemed he throws into wombs 
much worse, which will help it to realise grimly the re- 
sult of love of the lower nature or the path of darkness. 

He elevates all by getting their service, for service 
transforms the soul. This opportunity for redemption 
that God offers to the souls to serve Him in any capacity, 
great or small, glorious or trifling, is His enjoyment and 
love (kadal) . God helps all creatures in every way tak- 
ing even lowly forms like the tortoise (v.20), the fish 
(v.30)„ the lion-man (v.23), so that His devotees every- 
where may attain immortality and progress in their life- 
aims (v.20), In every form of His there are (svardpa 
sv&tantrya) absolute freedom and undiminished infinite- 
ness ( vibhutva ). 

After describing- in the 22nd hymn that God is the 
“womb, protector, transcendent, becoming a child rolling 
the seven worlds up into Nector”, the Alvar addresses 
Him thus: 

Thou restest on a fig-leaf. 0 Primordial God! 
Thou who wearest the beeful fruZasi-garland art 
with the beautiful lotus-bom Mother on Thy 
chest. Thou Lord of the Earth whose body is 
blue like the Ocean ,(v. 24), 
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The Alvars as a rule extol the avatara, and Tiru- 
malisai Alvar is no exception to this as already shown. 
Conjoining womanhood with manhood Thou hast 
created! 

Thou hast become the Lord of the neuter too 
and the Ruler of all! 

Becoming the Inner ruler of all persons Thou 
hast made creation evolve from matter. 

Thou hast become a cowherd who loves the cows 
Thou became false (to the wicked non-seekers 
of thee) and 

Thou hast ever been Real (to the seekers) ; 

Thou art (one who ever resides in) Brahman 
(a brahmacari) ; 

Thou art fit to be sought by the universe as 
supplicant; 

Thine form is complex. Who canst know Thy 
wonderful Form? (nature)? 

Or again: 

“Transcendent of the Transcendents! Having 
the Ocean as bed, and enjoying the Supreme 
Lady residing in thy chest, Thou loving wert 
bom of many human wombs. Lord of the nature 
of Knowledge! none can know thy greatness as 
this” (TCV. 29). • 

Again in verse 79 he exclaims: 

“Can there be attainment of Him (who is the 
ruler of the ten (lords) of the ten (directions)? 
Being the One ordainer of the seven (notes. of 
music) and nine (sentiments, rasas), who des- 
cended for the sake of the good of the. fourteen 
worlds, ten times into them, and is the One who 
- had incarnated previously? 

We have already shown how the Alvar has revealed 
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God's descent as manifesting his glorious attribute of 
ficiulabhya (accessibility). Along with this easy accessi- 
bility go the other attributes of being the controller ( niya - 
niakatva ), of being protector (raksakatva) and of being 
die destroyer ( nasakatva ). This accessibility also reveals 
the supreme quality of His being the object of our soul- 
enjoyment ( bhogyatva ) . The Alvar laments the bad faith 
of men who ought to know the accessibility of God. 

“Milk-white (in Krtayuga ), copper-red (in 
Tretayuga ) , moss-green (in Dvajgarayuga ), and 
of the hue of the blue lotus enjoyed by the bees 
(in Kaliyuga), the hues taken by Thee will be 
the hue of the ages. The accessibility of Vi$nu 
in all these periods not enjoying, what colour is 
it that men of the earth have?” (TCV. v. 44). 

The bad and good souls belong to all periods and 
ages and have a distant hue of darkness ( tamas ) in their 
natures, a darkness that is incapable of enjoying the 
Divine who is accessible at all times. 

Addressing the Divine, the Alvar sings: 

“Thou who hast taken up thy residence on 
the Earth whilst yet the Ruler of the eternals 
and art eager to help thy devotees ( mayangi 
ninror) and art beyond all thought, Thou who 
grantest visions to thy seekers and art distinct 
(from all being the One), O Thou the Cause of 
my Good, seated on a serpent, O Thou the most 
perfect being adorned with tulasi garland. What 
wonder!” (TCV. v. 45). 

Lest it be said that God being manifest in One Form 
will not be available in other forms or form, the Alvar 
says that He has no limitation to His omnipervasiveness 
and omnipresence (TCV. v. 47). 

God is distant only to the haters : of God — to those 
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whose faces are turned away from Govinda, those whose 
minds are engrossed in the objects of senses — but not to 
those who yearn for Him renouncing all desires for ob- 
jects of the world and for whom He is the only object 
of attainment. 

The Alvar worshipped at temples where God’s icons 
were installed in the proper way. Tirumalisai Alvar 
praises God in the form he perceived at the temples he 
visited. It has been a hoary custom that one should visit 
the temple of the town one visits and should not come 
away without visiting such temples. The Alvar’s praises 
of the Lord at Srlrangam and Kumbhakonam breathe the 
perfect awareness of the presence or accessibility in His 
cosmic and supracosmic fullness. 

Though God is supremely accessible and the supreme 
object of enjoyment, it is clear that God is also Ruler 
and Director of dharma , possessing the ugra or ghora 
rupa . To the lovers of God His body is sukumcira or of 
delight-giving softness, but at the same time the great 
a suras know that it gives the sense of diamond hard- 
ness (vajra-kathina-bhoga sarirdyam mahasurah). Tiru- 
malisai Alvar recognizes this aspect of the Divine. We 
see it in the Visvarupa darsana of Sri KrSna in the Gita, 
In the experience of Nrsimha and Varaha, we have the 
same fierceness of the punishing Divine. In the same 
hymn the Alvar sings about this co-presence of apparently 
contrary attributes. His fierce form is enjoyable to his 
devotees though frightening to the wicked who torture 
the devotees. The Trivikrama form is a wonderful as- 
pect of the illimitable power of surpassing plenitude — a 
power exercised against the powers of darkness — a re- 

♦ cf. Uavdsyopanisad-bhasya ed. and trans. by K. C. Varada- 

chari and D. T. Tatachari. v. 4. “tad ejati tadu nai jaii tad 

dtire tadvantike” 
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sumption of His own utter sovereignty. Not only do the 
foes of God tremble before this form, but they flee, un- 
able to stand the fierce righteous might of the Total 
Divine. The Vgra rupa frightens the wicked but it does 
not destroy the lover of God. It too is the manifestation 
of the love that God has, a love that is expressed as dhar- 
ma or law supreme, Rtam . 

“Entering the hearts of ihose who with one- 
pointed mind seated through yoga seek to attain 
Thee, and residing therein. Thou hast become 
difficult of perception, O Thou dispellor of sor- 
rows, Lord of Gods! 5 ' 

In the avatar a, there is a splendid fusion of the fierce 
and the benevolent, of the ruthless purpose of extermi- 
nating without remainder all evil and wickedness, both 
in individuals and objects. Yet, God does not stop short 
at the destruction of all the obstacles to the devotees, in 
the form of the dsuric or Satanic forces, but goes further 
to grant them the supreme felicity of nearness to His 
supramental plane and presence, and makes them enter 
into Himself. 

There is the other truth that all this fierceness exer- 
cised against individuals is to make them realise that in 
themselves they are but finite and cannot ever become 
divine and mighty. Man is dependent on God, His in- 
strument and servant, conscious and willing if good and 
knowing, and conscious and rebellious and obstructive 
if evil and blind — but all the same a tool in the hands 
of God. May be, man may be conceived as the body 
of God, but he is moved by Nature with its triple quali- 
ties and thus, not recognizing his real Lord, falls into 
error and evil. He has to be rectified only by revealing 
that his body-dependency is the root cause of his dsuric 
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nature. To get over this delusion is the first step in salva- 
tion or God knowledge. Indeed by causing destruction 
of all his hopes and faith in his body God releases him 
from servitude to matter, and helps his seeking depend- 
ence in Him alone. Surrender to God then naturally re- 
sults and even asuras seek this aid of God. It is true our 
purdnas are replete with asuras seeking the aid of Gods 
for their material or power improvement and then turn- 
ing against the God who can and does maintain dharma 
in the Cosmos. It Is the seeking of ksudra or low ends 
that makes for the formation of asuric natures and they 
produce sorrow and sin (TCV. 67). 

Happiness is said to be the goal of all endeavour. 
But it is not a happiness that is ephemeral but it is that 
which does not end. Degrees of happiness are to be 
graded accordingly. There are qualitative differences 
also in happiness. That which is highest is absolutely 
permanent, that is God. He alone grants total satisfac- 
tion to one’s spiritual or real nature. Such a happiness 
has been said to be paramananda . Moksa is the highest 
purusartha or goal of man. 

“Is moksa higher than service to God?” asks the 
Alvar, and replies that even saTnsdra can provide happi- 
ness if there is uninterrupted possession of the love of 
God” (TCV. v. 63). Happiness is the experience of the 
love of God. 

“O Lord decorated with honey-laden tulasi - 
garland! Even though I attain the immeasurable 
blessedness on reaching Paramapada, on separa- 
tion from Thy feet, the love of Thee, which bound 
my mind to Thee with ten-fold rope (of devo- 
tion) firmly, will itself become my Happiness.” 

Even if other bodies have to be taken, happiness 
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will be ordained by God through the love the devotee 
bears to His feet (TCV. v. 84). It is true that this is not 
something that is got by the individual effort. 

“The immeasurable magician alone must help 
man” (TCV. v. 91 & 92). “Thou art the breath 
in the body; and sleep along with wakefulness; 
the five-fold produce of the cow; and their purity 
is Thee! The attractive products of the ocean 
are Thee! The air that moves in the ether and 
the earth is Thee! I too am Thee ! Thou art 
Rama too, my Lord!” (TCV.v. 94). 

The integral experience of God as Purna or All or 
Full or as filling All, is the highest experience of the 
mystical religion. Therefore the Alvar concludes: 

“Should not the mind seek out that Happiness 
of being united to Thee alone?” (TCV. v. 108). 

To be united with God in all conditions and in all 
births is the highest experience open to man. Bhaktisara 
has given a brilliant analysis of the experience of the 
divine nature in the two works, Nanmukhan Tiruvan- 
dadi and Tirucchanda Viruttam, and provided in broad 
lines a philosophy of mystical religion. 



CHAPTER III 


KULASEKHARA 

Kulasekhara is unique among the Alvars in many 
respects. Tradition has it that he was the ruler of Tra- 
vancore and it is also clear from references in his hymns. 
Kulasekhara seems to have had mastery over the Tamil 
and Sanskrit languages. His understanding of the psy- 
chological approach to the object of his religious con- 
sciousness is unlike anything that religious or mystic 
tradition has given to us either before or after him. 

In his hymns to the supreme Godhead (Perumal) 
called Perurml Tirumoli, Kulasekhara traces the growth 
of this consciousness. The Tirumoli comprises 105 hymns 
and is divided into ten sections. The hymns reveal a 
general warming up of the religious passion between the 
individual soul and God. 

The first section shows the soul hungering after God- 
head, through praise, for attaining divine vision and di- 
vine company. This reveals the eternal lure of the 
Infinite. 

Kulasekhara is conscious of the Infinite. He felt 
the necessity of that Infinite to his own finite life. He 
knew with a deep and profound understanding of the 
scriptures (srutis) that the Infinite Being beyond the 
reach of the finite mind is the One adorable Being who 
grants existence, intelligence, and peace or bliss that 
passeth all understanding. He knew that this Supreme 
Being is the repository of all transcending auspicious 
virtues capable of taking the individual beyond the 
worlds of misery and suffering. A touch of God trans- 
forms man albeit a sinner. 



KULA^EKHARA 


65 


The Alvar always yearned to worship at the shrine 
Srlranganatha on the Kaverl at ^rlrangam. 

“The touch of the feet of the Lord it is that 
had made Sesa, the serpent, thousand-headed 
and fierce, and Kaverx, the river, enjoy the 
supreme bliss. When shall I have the pleasure 
of witnessing the splendour of the Lord at Srz- 
rangam? When will be the day, when I can see 
the Lord and enjoy Him? When will be the 
day when I can sing His praise to the fullest 
powers of my speech? When will be the day 
when I shall be with the servants of the Lord 
at Srirangam? When will be the day when I 
shall loudly praise Him and with my own hands 
offer Him fresh flowers and do obeisance? 
When will the time come when I shall see with- 
out intermission and place my crowned head at 
His feet? When will the time come when my 
tears of ecstasy shall flow on seeing the wonder- 
ful Lord (Mayan)? When will that time come 
when my mind gazing at His moon-like face 
will melt into Him? When will that time come 
when I, a sinner, shall be redeemed through be- 
coming fit to enjoy the sight of the Lord? Mov- 
ing with devotees with unabating love of Him, 
singing His excellent names, propelled by love 
with intense emotion, thinking of Him with tear- 
drops of ecstasy falling like rain, melting 
throughout the day praising Him, when will that 
time come when I shall worship the Lord at 
Srlrangam where the lordly music simulates the 
billows of the ocean (in the yonder world) oh 
which He is lying on the serpent, wearing the 
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discus, awaiting battle? When shall I roll on the 
floor dancing with ecstasy? When is that day 
to come when standing before Him with the de- 
votees I too can become as one of them?” (I. 1 
to 10). 

These ten verses beautifully recapture the manifold 
ways by which the lover of God conjures up the image 
of his beloved and develops constant and continuous re- 
membrance. The adoration of the Supreme Being of the 
nature of pure light having transcendent power in a con- 
crete sense also involving the mastery of the world of 
Maya , reveals the height of aspiration. 

This is the general preparation of the Alvar for God- 
experience. It is true to type and expresses mature re- 
ligious instinct. 

The second group of ten verses reveals Kulasekhara’s 
attempts to will the conditions necessary for realizing the 
intimate union boded in the first ten verses. The Alvar 
follows the technique of surrender (sarcCfyagati or bharan - 
ydsa) formulated in the Pancaratra agama. There are six 
conditions called limbs to be fulfilled by any person who 
wishes to surrender to God. These six conditions can 
follow in any order for each is integral to the others. 
They are, willing the helpful (anukulyasya samkalpah); 
renunciation of the impediments ( i pratikulyasya varja- 
nam), faith that God to whom one surrenders will pro- 
tect ( raksisyatiti visvdsah) , choice of the protector (gop- 
irtva vara-nam ) , placing oneself at the complete disposal 
of the protector (atma niksepa ) , and lastly the. extreme 
condition of helplessness bordering on despair (kqrpanya). 
The last may be considered to be a condition of total noth- 
ingness . (akincanata, lit. not-anything-hess) . 

The main idea . running through this whole decad 
of hymns is clearly continuous contemplation of all those 
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who have achieved the union with God through these 
six ways. The first condition is achieved by seeking the 
company of those entranced ecstatic souls, and by serving 
the feet of the devotees of the Lord. The latter grants 
purity, whereas the former grants sat-sangh fgosti). The 
company of godly men is like bathing in Ganga, the 
river of purity. But it is not enough to be in the com- 
pany of the godly and do their bidding as their servants, 
it is also necessary to seek their help for further ap- 
proaches to the highest goal of God-vision. 

The love of God that Kulasekhara finds in the devo- 
tees who have realized Him is sought to be induced by a 
process of sympathetic induction or intuition in himself. 
The emotional stir in the heart becomes a wave of aspi- 
ration tossed by the greatness of the devotees who are 
themselves wafted by it. 

“For the sake of Him who is in the ocean 
wherein through His contact the waves are 
blowing, who is wearing the garland of black 
basil full of bees, who has a mountain-like broad 
chest, for Him who has red-lotus eyes, the devo- 
tees through being overpowered by emotion, 
• dancing from place to place sing and move about. 

They have become mad with devotion to my 
. Lord Rarigamatha. To the greatness of those 
devotees has my mind become attached” (II. 8.) 

Thus the Alvar reveals how there happens the natu- 
ral and gradual adjustment to the higest object of Reli- 
gion. What is needed- is a spontaneous orientation due 
to the constant contact with other minds suffused with 
the love for the Divine Godhead, whose minds are agog, 
and solely directed to His enjoyment. The finite mind 
gets lost in the contemplation of God and the free chan- 
nel for the flow of God's grace. One-pointedness of mind 
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is more easy to attain when emotionally stirred rather 
than when it is presented a mere intellectual abstraction 
or object. 

Thus the first condition anukulya samkalya is ex- 
plained. 

The third decad of hymns deals with the second con- 
dition, the renunciation of the impediments to God-reali- 
sation. What has to be renounced is the company of 
those who are attached to their own bodies and its plea- 
sures or those who deem their souls as the material aggre-- 
gate. Body-lovers are materialists and suffer from body- 
soul illusion (dehatmabhrama ) . Pampering to bodily 
needs takes all the time and energy of some men. Their 
voluptuous attachment to women and sensual pleasures 
are real obstacles. 

Says Kulasekhara: 

“I shall not join those who have love for their 
bodies. I shall not move with those who are 
unable to leave the contemplation of delicate- 
waisted women. I shall not join those who are 
cupid-like. I shall not join those who seek food 
and clothing and seek to live on in this world. 
With those who seek low pleasures I shall not 
join. Nor shall I join those who do not seek 
God only. I shall not think of the pleasures 
that one can get from the gods and others (who 
are but lords of the senses). On the other hand 

* ■ I shall set my mind on the Lord and become 

absorbed in devotion.” 

Not content with speaking of the body-absorbed men 
as unsociable to him, Kulasekhara goes on a step further, 
and declares, “Others who seek transient pleasures are 
to, me mad men. To them, I am mad” (HE. 8). This 
final statement means a definite and basic break-away 
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from the worldly men and their inverted values. It is 
common to find mystics speaking of worldly men as sleep- 
ing, sleep-walking, as mad, as dead. Similarly they 
speak of themselves as dead to the world or in a worldly 
sense, sleeping to the worldly things but awake to the 
divine. As the Bhagavad Gita (11.69) states it classi- 
cally, “the night for the wise man is the day time for 
the rest of the world, and the day time of the wise man 
is the night for the rest of the world.” The values of 
the world and its goals are renounced or discarded and 
the mind gets disentangled when it perceives the Divine 
and His transcendent beauty. 

The fourth decad continues in one sense the feelings 
engendered in the third decad. Even after willing the 
helpful, and discarding the unhelpful conditions, the 
knowledge of the Supreme Being or His vision does not 
arise. Kulasekhara experiences the distance between 
himself and God to be great. God undoubtedly is in 
Heaven, which is a very distant place. But out of His 
grace He is also present in the temple at Vengadam (Tiru- 
pati). This Agamas have stated. For having God’s 
vision, the grace of God is necessary. The Alvar, ob- 
viously a devotee of Srlrangam sees in Vengadam the pre- 
eminent presence of God whose grace must be sought, and 
to whom surrender must be made. This is obviously the 
visvasa, faith, and also the choice of the protector, the 
fourth and fifth conditions of self-surrender and self- 
offering. 

Kulasekhara seeks the Iconic form (Area) as it is ac- 
cessible, since the avataras of Rama and Krsna and 
others are historical and cannot be had, whenever one 
wants. 

Kulasekhara is clear in his mind that he has to ask 
of the Divine two things, one, the removal of the samsa - 
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ric bonds that lead to separation from God and put ob- 
stacles to the performance of service to God, and secondly, 
the fullest enjoyment of God in all His forms, an enjoy- 
ment which is infinitely superior to the enjoyment of the 
world and its transient joys of which he was tired. 
Says Kulasekhara: 

“I who am enlightened shall not seek the tran- 
sient human frame again. I shall seek to be a bird 
( kurukay ) in the temple at Tirumalai. I do not 
pray for Indra’s pomp surrounded by immortal 
beauty of the nymphs ( ajpsaras ) and the Heaven 
(svarga) but shall seek to be a fish in the streams 
of the Tirumalai Hills. I do not seek to rule 
over the kingdom, the joys of riding elephants. 
I do not crave to see the dance of Urvasi, Me- 
naka and others and hear their music. Even 
though I gain the company of the excellent gold- 
bejewelled Urvasi, I shall not desire her. I shall 
seek to be anything on the sacred Hills” (IV. 
1,2,5,10). 

Thus the choice of what one would like to be is 
clearly indicated. Kulasekhara prays for the grace of 
the Lord at Vengadam. The prayer to be a bird, a fish, 
a bearer of the spittoon, a step on which tread the ser- 
vants of the Godhead when they enter the sanctum sanc- 
torum of the Deity (IV. 8),* reveals his ardent desire to 
be near God in every sense, and it is an expression of his 
devotion (IV. 5 & 6). He also seeks the gift of uninter- 
rupted meditation like the continual flow of the streams 
of the Hill. The achievement of a complete steadfastness 

* It is significant that the Alvar prays for a combination of the 
inconscient and the conscient in his being. He wishes to be 
inconscient as a stone and at the same time to be able to be- 
hold the red lips of the Godhead in the sanctum: padiyay 
ktdandu pavalavdy kdnbene. 
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and passivity resembling even a stone-like inconscience 
along with a dedicated interior solely to the Divine Lord 
of all creation, is a remarkable one. That seems to 'be 
a condition for the descent of divine grace. 

The utter dependence on God alone however meets 
with one further obstacle. This is the subtle egoism of 
'Mine’ and T. This sense of agency for all activity and 
experience ( ahamkara ), is a powerful obstacle to higher 
experiences which are of universal nature. This egoity 
can be negated only by deepening the sense of ‘Self. 
God is the real Self, being the Self of all. He is the Ulti- 
mate agent ( karayita ) . God is the parawnatma, the Puru- 
sottama, the inner Ruler of all embodied being ( antar - 
yamin ). By referring this ego or selfness to God, one 
transcends one’s own limited and finite self and its limit- 
ed consciousness, and makes it attain its real nature which 
is that of being a body or instrument of His action and 
the object of His grace. 

Cries out Kulasekhara: 

“I am like a babe which weeps, yet thinks of 
the mother’s grace, though with anger fierce she 
has thrust it from her face. Even like a well- 
born girl who only her husband knows, though 
deeds such as men may mock her lover does, 
so will I sing, though thou wilt not be my Lord, 
thy anklets tingling. Like the subjects looking 
to the rod of the king though he regards them 
not, I am like a sick man who though physi- 
cians cut with knife and brand, yet loves him 
with a love as long as life. Like a great bird 
(on a ship) am I which goes around and sees no 
shore and comes at last back over the tossing 
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sea and perches on the ship’s mast, returning to 
the Lord’s feet” (V. 1 to 5).* 

In the above five ways Kulasekhara expresses his re- 
lationship with God to be devout, permanent, and instinc- 
tive, as a babe to its mother, as a wife to her chosen 
husband, as subjects to the ruler. The fourth compari- 
son of God to the surgeon is of a different kind being the 
expression of the real kindness of God to the soul, who 
though he gives initial pain also cures the disease once 
for all. 

Kulasekhara’s Mukundamdla almost repeats the 
above sentiments. Mukundamdla , 4 reveals Kulasekhara’s 
desire not to have anything to do with celestial damsels. 
Mukundamdla , 22 reveals that Kulasekhara considers 
God to be the Garuda to the serpent-like calamities. He 
is the mystic mantra annihilating the enemies on the 
path (v. 23) and He is the medicine for curing one of the 
desires which are indeed causes of all maladies (v. 24), 
He is the life-giving elixir of the three worlds, a crush- 
ing remedy for the fears of samsara, and He is the sure 
way to sreyas. 

The cry of Kulasekhara is clearly the love of God that 
alone can soothen the misery of existence. 

“Though thou wilt not remove my woe, my 
heart melts not save at thy boundless love. Thy 
servant more and more wilt set my mind on 
Thee, though thou wilt not remove my human 
misery” (v.6, 7). 

The love of God is like a river that flows towards 
the Ocean (v.8). The true haven of man is God, his 
destiny is God and God is truly the ocean of bliss (as 
contrasted with samsara which is the ocean of misery 

* Hooper's trans: Hymns of the Alvars . 
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and sorrow), which is the natural goal of all rivers, even 
as the Mwndaka Upanisad puts it. 

The sixth decad in a sense takes up the attitude of 
a ready youthful maiden awaiting the arrival of her hus- 
band, or should we say, the return, for in the fifth decad 
(v.2) the relationship is mentioned of a well-bred and 
well-born damsel waiting on her husband however much 
he may be indifferent and unresponsive. Kulasekhara 
assumes the simulated role of a damsel among the Gopi- 
lovers of Sri Krsna. Sri Krsna was an avat&ra who 
lived and moved amidst the devotees both male and 
female and gave immense love to all equally during His 
stay at Brindavan on the banks of the Yamuna. Kula- 
sekhara utilises this motif when he exclaims: 

“The place of enjoyment should it not be in 
solitude? And the tryst should be kept on the 
sandy dunes? Yet thou hast not come 7 ’ (VI. 1). 

The suspense is excruciating and unbearable. While 
there is an altogether total dedication and love for the 
Beloved, it is not selfish seeking God for oneself alone 
or one’s own enjoyment but for the sake of being God’s 
delight. The culmination of a total or integral affection 
is a total attraction for the being and the body of the 
Beloved. But it is not to possess Him for oneself but 
for being possessed by the Beloved, for God is sought by 
one and all. Devotion becomes supremely self-giving 
and self-offering body and soul and all only when it re- 
flects the sentiments of ndyakt-nayaka .(Beloved-Lover) 
relation. This significant approach is what the Alvar 
adopts. Most devotional literature in India very early 
profoundly and profusely illustrates the necessity to adopt 
the above attitude. The one supreme fact about devo- 
tional praxis and askesis is the slow adjustment of the 
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male to the female attitude in respect of God, and this 
leads to the great transformation or metamorphosis of 
love. It is clear that Kulasekhara felt this nayaM-nayaka 
motif (Gopi-Gopala motif) is unsuited to the male and 
has perhaps certain disadvantages also. He sees other 
modes of love and other dedications than that of the 
sexual eros or amorous self-offering. The mother’s affec- 
tion for the child (vdtsalya) is something quite different. 
He saw in Yasoda’s love a mother’s love along with the 
srnpara-love of the other youthful maidens. He got an 
inspiration in that love, deeply tender, and subtly rich 
in self-dedication. 

Therefore in the seventh decad of hymns, Kula- 
sekhara tries to approach God with the newly discovered 
love of the mother to the child. It is true that, meta- 
physically and theologically speaking, this new attitude 
of man as the mother and God as the child is a strangely 
inverted relationship, the truth being that God is the 
mother and the soul is the child of God. However it 
is possible to say that it is really the restoration of the 
significance of the Divine Play (Vila), for it is really 
the Divine who seeks to be bom in the world for the 
divinisation of man, for his redemption and his libera- 
tion. Thus in a creative context it is the expression of 
the divine purpose that man should become the mother 
of the God-child avatar a. 

The efficacy of this attitude must be measured not 
in terms of its metaphysical availability but in terms of 
the positive contribution to the evolution of the indivi- 
dual to the summit of relationship— the Divine Union and 
Unity. This is the mystic aim which all these several 
attitudes finally subserve. This relationship of mother 
and child between the soul and God is capable of being 
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realised in the history of religious incarnations, wherein 
the historical relationships take up the simulation of 
mother and child. Devaki-Krsna, Kausalya-Rama atti- 
tudes are illustrative of these historical situations. The 
Alvars accept fully the avatdra principle and the mytho- 
logy and mystic significance of that principle. 

Kulasekhara utilises the mother-child motif as be- 
tween Devaki and Sri Krsna, he himself assuming the 
role of Devaki. Thus the hymns of this decad are the 
cradle songs about Sri Krsna now idealised by His mo- 
ther, who is said to have been shown His transcendent 
prowess and identity at the time of His birth. Kula- 
sekhara introduces a pathetic sentiment, for at no time 
did Devaki actually have this delight of singing cradle- 
songs as £rl Krsna was taken away from her to be 
brought up by Yasoda as her son. It was joy denied to 
her but given to Yasoda. 

The mystics usually have a high dramatic instinct 
and Kulasekhara reveals his unique dramatic sense by 
simulating Devaki ’s emotion of motherly tenderness to 
Sri Kr$pa as she imagined the babyhood and childhood 
o'f Sri Krsina at Yasoda ’s place. 

The glorious activities and play of the Lord are sung* 
in melodious tunes to the Lord Himself in the form of 
the infant (Balakrsna) . The Alvar as the unfortunate 
Devaki who could not enjoy the cradle-days and early 
pranks and lisps of her divine child, separated from Him 
by a cruel fate as she was, plaintively imagines the good 
luck of Yasoda who had this proud and transcendent 
privilege. There is the joy of a mother at her son’s 
greatness and glory but sorrow at having been deprived 
of the joy of bringing Him up herself. This imaginative 
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reconstruction gives just the intimacy needed for total 
absorption. 

In the eighth decad, Kulasekhara seeks experience 
of God as an infant again, not in the person of a DevakI, 
the frustrated mother, but of Kausalya, the mother who 
was fortunate enough to enjoy without interruption or 
annoyance the prattles and plays of her God-child Sri 
Rama. But it is not the childhood pranks and plays that 
she recalls, but the great deeds performed by Him dur- 
ing His sojourn in the forests of Dandaka and in Lanka. 
The joy of the mother at her son’s greatness is strongly 
manifested but there is a vein of sorrow also in not hav- 
ing been with Him during those momentous years of 
exile in Rama’s life. The imagination here is creatively 
and dramatically intensified by the Alvar in order to 
bring about that transcendent absorption through mother- 
love. The mother-child role for a soul in respect of 
God produces sublime cadences and develops profound 
contemplation freed from the erotic. Sublimation is 
achieved in a different way. 

One may hazard a guess. In ancient times children 
used to be induced to sleep through song (music) that 
was melodious and soothening. In a sense education for 
infants was through cradle songs. They were educated 
through songs being sung by mothers, songs delineating 
the heroic exploits of saints and sages and of avataras . 
Purdnas were sung to the infants. Plato (in his greatest 
work The Republic) indeed speaks of this kind of edu- 
cation through music (gitam) for the children. The lullaby 
is not merely a tune to induce sleep but also to instil the 
greatest spiritual and mystic truths through the sub- 
consciousness. Kulasekhara finds that this not only rouses 
the finest reciprocity in the child, but also in himself as 
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mother. Self-education or training for the mother goes 
along with the sub-conscious education of the child in 
the noblest possibilities of its own life as a child of God. 
In the lives of children it develops the love for God and 
stimulates the desire to be His mate and servant and 
lover. This is a unique mystic psychology of training 
practised by ancient Indian households. 

Kulasekhara shows further a deep psychological 
understanding of the need for separation for engendering 
constant meditation. It does not matter when and how 
the separation (viraha) happens, and at all times it can 
induce the feeling of continuous affection and remem- 
brance. That it is available in the beloved-lover separa- 
tion is well-known and has been more than ever drama- 
tised in literature and life. What is not usually recogniz- 
ad is that the maternal outbursts in separation are of a 
more poignant though more noble kind. It is to this 
little known aspect that Kulasekhara draws attention. 
His two examples of this sublime passion of the mother 
to the son have been the unexampled contribution of 
Kulasekhara to the mystic psychology of the Alvars. The 
mother-child motif is played up by some Alvars in res- 
pect of the soul and its Guru (called Mother)* but not 
in respect of soul and God Himself. 

Having realised through the sentiment of soka 
(pathos) and vatsalya the purification of love, Kula- 
sekhara in the ninth decad experiments with a new 
motif — the father-son separation. He identifies himself 
with Dasaratha who had sent away his son Sri Rama 
into exile and laments for his son. Perhaps Kulasekhara 
placed this as a profounder pathos and love than the 
mother-son love. 

* Tmimangai in. Madals; St. Sathakopa in both Tiruviruttam 
and Tiruvaymoli. 

A.S.I.— 4 
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“O my most enjoyable son! Having decorated 
you to crown you as the city’s king I sent you 
alas into the impenetrable forest listening to the 
words of your mother Kaikeyl” (1). 

Dasaratha was fully aware of the supernatural sta- 
ture of his son. He was aware of the superhuman powers 
and glory of the son whom he begot after having perform- 
ed the sacrifice for getting a son (putrakamesti). But 
he was forced by the peculiar conspiracy of circum- 
stances to send his son into exile. His own plighted 
word to his wife Kaikeyl prevented him from restrain- 
ing his son from the harsh sentence of his wife. 

The next verse renders the poignancy all the greater. 
For, instead of hesitating in the slightest degree, Rama, 
casting aside his royal robe that he had worn for his 
coronation, leaving behind the entire paraphernalia, walk- 
ed into the forest with his bejewelled wife and brother. 
This revealed another great quality of his son, the ab- 
solute imperturbable and unperturbed act of renuncia- 
tion. The sad end of Dasaratha was envisaged in this 
deep tenderness of God. The visible tears now turn red, 
blood-red, each one of them as it were reflecting the sores 
on the feet of the Lord walking barefooted in the jungles. 

Listening to the evil words of the cruel tongue, 
how did you, my Lord, leaving the citizens of the 
City, abandoning the elephants and the chariot, 
entering the forest with your brother and be- 
jewelled wife, walk on? What can I do for you? (2). 

The deed recoils on the individual. The conscious- 
ness of sin penetrates the inner core of the personality 
of Dasaratha and with catastrophic results. The impo- 
tence of man before God’s irrevocable will! Sure enough 
there was previous karma dogging the sovereign, the 
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misery that he unwittingly wrought on a poor rishi by 
killing his son, now recoiling on him. Love of God as 
his own son did not avail in this case. This is one of 
the most significant features of religious consciousness — 
the sense of utter helplessness, akincanata , karpanya , 
which springs surprises as it moves from one sentiment 
to another, reinforcing each, never for a split second los- 
ing sight of the adorable Object, until finally it settles 
itself in the impotence of oneself before one’s fate and 
feeling of being a sinner (IX. 5). 

The feeling that he was a great sinner was resound- 
ing in every fibre of his being. But he felt also that his 
dear wife Kaikeyi was a greater sinner. The conscious- 
ness of his great sinfulness is different from that of his 
wife, for in his case it was his hopeless word of promise, 
not so in his wife’s. This consciousness makes the situation 
even more intolerable and agonizing. The consciousness 
of sin is already traceable in the feelings of DevakI, and 
Kausalya, but in this case it is a positive act of banish- 
ment of God from his own presence that makes it griev- 
ous. The result is a prostrating pathos of the agonized 
soul of Dasaratha who was made an instrument of this 
act. Dasaratha longs for death in the final verse, as more 
welcome than this responsibility for the exile of his divine 
son. This suggests also what sin men do incur when they 
banish God from their hearts and minds. 

The shift from the mother-attitude to the father- 
attitude clearly shows that the parental instinct is bi-focal 
and Kulasekhara’s analysis representing as it does his own 
psychological experience shows this admirably. 

The last decad approaches the climax. Man’s in- 
ward history is the same as the history of God. The my- 
stic’s recapitulation of the entire Ramayana story in the 
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last two decades is concluded here. The Alvar prays to 
God recounting the deeds of his divine life. The avatar a 
opens up the inward frontiers, breaks up with an alche- 
mical touch the knots of bondage that separate man from 
his inner and inseparable Godhead. Even this is to be 
remembered for the glorification of the Lord. This is the 
method of meditational devotion ( upasana ) born out of 
the deepest longing expressed in pathos consequent on 
fateful temporal separation. One attains the goal of God- 
union through God-love. 

If the order of increasing immediacy or intimacy of 
human relationships is to be studied, according to Kula- 
sekhara, the father-son relation leads to greater im- 
mediacy than the lover-beloved and mother-son ap- 
proaches which perhaps are earlier steps. All relations 
get concreteness in the context of the divine Unitive ex- 
perience; and out of all of them emerges the one single 
fact that man depends on God only and that God exists 
for him only through love, devotion.. 

Kulasekhara’s poetry is an expression of that in- 
wardness of vision which is dramatized in the soul’s 
travel towards Divinity. 



CHAPTER IV 


VIPRANARAYANA 

(Tondar-adip-podi) 

Vipranarayana became one of the most romantic 
Alvars because he fell from virtue and was redeemed by 
the grace of God. He earned the title ‘Enjoyer of the 
dust of the holy feet of the devotees of God’* when he 
attained the love of God fully, through serving the de- 
votees of God. 

The Guruparampara mentions that he was born in 
the year 2814 B.C .** in the Margaslrsa month (Decern™ 
ber-January) under the lunar asterism Jyestha in the 
village T-iru-Mandangudi. He belonged to the Brahmana 
( vipra ) caste and grew up in the traditional way. As he 
grew up he perhaps followed the vocation of his parents 
who were tending gardens of tulasi and flowers pleasing 
to God and making garlands for the God in the local 
temple. Visnu Citta of Srlvilliputtur was also doing the 
same thing at that temple. Being brought up in that 
pure religious and devout atmosphere, Narayana was at- 
tached to his vocation, and his garden was well-nurtured 
and well-laid with fine trees and flower-plants, fragrant 

* The Gurwp arampard quotes from the Mahabhdrata and 
Brahmanda Parana and Bhdmdvdja Samhitd the following 
slokas to illustrate the practice of wearing the dust of the 
feet of the devotees of God on one’s head for attaining purity, 
etc. 

Malvabharata: 

Nirapeksam munim santam nirvairam sam adarsan am 
Anuvrajamyaham nityam puye yetyanghri renubhih. 
Brahmanda Parana: 

Yasya murdhni sthitam yavad vaisnavanghrirajas subham 
Gangddi sarvatirthani tavat tisthantyasamsayam. 
Bharadvaja Samhita: 

Etat samastapdpanam prdyascittam manlsibhih 
Nirnltam bhagav ad-bhakta-padodaka^nisevanam. 

** cf. Ancient India ; Krishna swami Aiyangar, p. 404. The his- 
torians at present assign him to the 7th Century. 
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and pleasing. Whilst he was thus performing his duties, 
romance came to him in an unexpected manner. 

He was a bachelor and had even taken a vow not to 
look at women. In the village in which he lived there 
was a bewitching damsel, Devadevi, of great accomplish- 
ments. She and her companion were passing Narayana’s 
garden one day and rested under one of the trees of the 
garden. As she was admiring the garden, her companion 
informed her that the owner of the garden was a deep 
devotee of God and would hardly look at a woman. Be- 
ing conscious of her accomplishments, Devadevi vowed 
to make Niarayana her own within six months or else 
« become a servant of her companion. 

Next day, donning very plain clothes, Devadevi ap- 
proached Narayana. He was lost in his service to God 
making garlands for Him. After some time she prostrat- 
ed before him and narrated her story, that she was a 
dancing girl and seized with the desire to serve God 
and get away from the hereditary profession to which 
she was born, she offered him her service in the garden. 
The innocent saint accepted her devout offer, and per- 
mitted her to tend the plants and do such work as she 
could do. 

Some months later, during which she was diligent 
and dexterous in her work in the garden, one day there 
was a heavy downpour of rain. The saint went into his 
hut in the garden. He was hardly aware of her beauty 
or even looked at her; saw her drenched in the rain, 
and asked her to take shelter in his hut. He gave her 
his own dry upper cloth to wear. Then alone did his 
mind turn outwards and, gazing at her attractive form 
and beauty and a supernatural seductiveness that had 
grown around her thanks to her loving service in the 
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garden, he found in her an irresistible charm. The vic- 
tory was won, and Devadevi began to occupy the heart 
of Narayana. Devadevrs vow was fulfilled. Thereafter 
passion took its course. Narayana began to neglect his 
duties to the temple; the brahmanic duties were also 
slowly given up: his only absorption was this woman. 
Slowly Devadevi liquidated his property and, as usual 
in all these cases where true love did not develop out 
of the original seductive cunning, it happened that poor 
Narayana was turned out of his garden and her house. 
His infatuation however did not abate. 

It was under such pathetic circumstances that Sri 
Ranganatha and his spouse, Mahalaksmi, took pity on 
his condition, and wished to rescue him from his fatal 
infatuation for a woman who had turned out to be a 
gross creature. Taking one of His own golden vessels 
used daily for performing worship to Him in His shrine, 
Lord Sri Ranganatha went in the form of a servant 
to the house of Devadevi and called her out saying that 
Alakiyamanavalan, the humble servant of. Narayana, had 
brought a golden cup to her from him. She took it 
from him not knowing that he was the Lord Himself. 
She sent word to Narayana to come to her and, impelled 
by infatuation for her, he ran up to her. 

Next morning, not finding the golden cup in the 
sanctum sanctorum , the temple priests reported the mat- 
ter to the local chieftain. A vigorous search was started. 
The companion of Devadevi reported to one of the ser- 
vants of that chieftain that a servant of Narayana deliver- 
ed a golden vessel to Devadevi the previous night. So 
both Narayana and Devadevi were marched to the court 
of the chieftain. At the hearing of the case Devadevi 
asserted that Vipranarayana sent through a servant of 
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his named Alakiyamanavalan the golden vessel which 
was precisely the vessel lost from the temple. Vipra- 
narayaina denied it and pleaded that he had no servant 
at all, not to speak of one Alakiyamanavalan, as his ser- 
vant. The judgment was reserved for the next day. Both 
Narayana and DevadevI had to be under custody. That 
night 'Sri Ranganatha, who is also called endearingly by 
his devotees Alakiyamanavalan, told the chieftain in his 
dream that all this was His work and that, posing 
as the servant of Narayaina He had handed over the 
golden vessel to DevadevI, to reclaim both to the ways 
of God-love. He told the chief that their humiliation in 
public for their misdemeanours was sufficient punishment 
and that they could be released next morning. Accord- 
ingly the chieftain released both of them. Narayana 
found that his infatuation for a mere woman was the 
cause of his fall and saw how, out of sheer kindness, God 
in his infinite grace rescued him from the depths of dis- 
grace. So too Devadevi discovered the efficacy of the 
service of saints. Both indeed turned a new leaf. 

Narayaina, conscious of his sheer sinfulness, under- 
took to serve God more ardently. He vowed to worship 
the feet of the devotees of God and wear their dust on 
his head. He found that it is the greatest purifier of all 
sexuality. The name Toridar-adtip-podi means the wearer 
of the dust of the feet of the devotees ( tondars ). He de- 
veloped purest devotion and began to enjoy the deeps of 
God’s Ocean of divine attributes. The story of Nara- 
yana reveals that the grace of God works in unpredict- 
able ways. God’s grace alone can save a man from going 
still further down. It is true that his earlier devotions 
had worked and helped the descent of grace. However 
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the most important note is the redemptive love of God 
to his devotees. 

Narayana composed two important works. The first 
one is called the Garland ( Tiru-Malcii ) of forty-five 
hymns. The Alvar's story is revealed in a nutshell from 
the 23rd verse to the 40th. The service of the feet of 
devotees of the lord without displaying any irreverance 
to those of them who are born in lower castes is also 
finely intimated in the verses 39 and 42. The Alvar 
counsels seeing God in all his devotees whoever they are. 
Obviously his own love of Devadevi was motivated at 
the beginning out of this sentiment because she showed 
love of God and he began to permit her to work with 
him in his garden. But this sentiment was exploited 
against him by the woman. 

The meaning of the word ‘outcaste’ seems to be 
something very different from our modem meaning, for 
it means one who does not see God in his devotees 
(adiyars: men serving His feet). The Alvar constantly 
remembers the story of the emancipation of Gajendra 
the elephant, from great danger from the crocodile 
illustrating the supreme mercifulness of God. The sym- 
bolic nature of the ancient story is that hdma whose 
ensign is the crocodile cannot be overcome even by the 
most pure and devoted soul except through the grace 
of God. 

The wealing of the names of God or rather the 
chanting of the names of God is the one sure way of 
getting freedom from all bondage and fear of death it- 
self. In a sense spiritual death comes to one who has 
become the slave of his senses and sex. Premature 
physical death comes to one who has wasted his powers. 
Natural death of course is a result of decadence of the 
body. Most people are afraid of premature physical 
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death but not so much spiritual death. Narayaina had 
experience of the spiritual and became aware of the other 
also. Hence his opening verse is significant and reveals 
the fullest pow~er of God’s name. In a sense the Alvar 
had delivered and initiated the Sri Vaisnavas into the 
meaning of the mrtyunjaya mantra — death conquering 
mantra. 

The second work is called the 'Song of the Morning’, 
used for waking up God in the morning in the temples 
( Tirup-palli-yehicci ) . 

In the mystical symbology the Alvar himself is des- 
cribed to be the incarnation of the garland of God 
(vaijayanti-amsa) . The story goes that Vaijayanti is 
the Vaisnavi-astra that is capable of destroying every- 
thing and everyone against whom it is used. The Asura 
Mura was destroyed by it. The Alvar undoubtedly con- 
siders this garland of verses to be such a powerful wea- 
pon, useful for attaining freedom from fear of Death, 
and attaining immortality and ananda , triumph over sin- 
fulness and finally the vision of God. 

TTRU-MaLAI 

A translation of the hymns of this wonderful garland 
of verses is given below: 

1. O Lord who art residing at Snrangam, O Thou 
First Being who dost keep the three worlds with- 
in Thyself (during dissolution) and throwest 
them out of Thyself (at the time of creation)! 
By learning (to practise) Thy Name, the senses 
and the sinful objects of those (senses) are res- 
trained, and having gone beyond and in a chal- 
Notes on verses serium seriata : 

1. cf. Kathopanisady 1.3.10-11. IndHyebhya para hyartha. 

Isa. Up., Avidyayd rartyun tvrtva vidyaya amrtam asnute . 
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lenging attitude we have placed our feet on the 
heads of Yama and his hosts. 

2 . O Lord of ;£rlrangam! I do not wish it, even if 
I get the taste of the blessed rule of Indraloka 
in preference to fervently addressing Thee 
here ever as O Acyutal possessing graceful body 
likened to a splendid green mountain, thy mouth 
likened to the red coral, thy rosy eyes likened 
to the lotus! O Ruler of the celestials and O 
tender Chieftain of the cowherds! 

3. Even though man’s age according to the Veda 
be hundred years, half of it is passed in sleep; and 
the remainder of fifty years is spent as a child, 
boy, youth, in disease and hunger, old age and 
grief. Therefore I seek not this kind of birth, 
O Lord gracious of 6rirangam. 

4 . Standing in the encircling sins, even Ksatraban- 
dhu by uttering the three-lettered name of thine 
(Go-vin-da), attained the Highest state. Lo! 
even though knowing that our superb loving God 
of U§rirangam descends (to save) the devotees 
who do this much alone, uttering His Name, un- 
heeding men are caught up in birth. 

2. Acyuta means the unfailing, undeteriorating, undiminishing. 
This is the name of the most Perfect Being. It also means 
One who does not permit any one of his devotees from fall- 
ing or sliding back into ignorance, sleep or sin. 

3. Satamana or Hundred years. This is the ordinary duration 
of human life recognized in the Vedic period. Isa also men- 
tions satam samdh , hundred years. The following sloka ap- 
pears to be the translation of the above sentiment: 

Ayur varsa satam nrnam pan mi tarn ratrau tad ardhaai 
gatam 

Tasydrdham c a parasya cardham aparam balatva- 
vrddhatvayoh 

Sesam vyudhwiyoga-duhkha-sahitam sevadhibhir niyate 
Jive varitarangacancalatare saukhyam kutah pranindm? 

— Bhartrhari vairagya S. 107. 

4. Birth means the birth-death cycle, a round of life and death. 
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5. How can those low men, who, seeking to enjoy 
the pleasures with women, gain great sorrow, eat 
during nights and live, abandoning their vile 
ways, think only of their self with mind sur- 
rendered, and become slaves of the Lord who 
wears iSrx on His chest, and a cool tulasi gar- 
land; how can they sing and dance and attain 
the status of a complete dependant (on Him) and 
enjoy the nectar (immortality) ? 

6 . Having cruelty as a wall within and thus attain- 
ing the poverty of Heaven, and having this 
perishable body as the outer cover, ye men, ye 
know not the hour of your death. Not doing 
service to the Lord of Srlrangam, who is the wall 
of dharma , ye remain decorating your exterior 
for birds to prey upon. 

7. Those good knowers of the scriptures, will they 
care to learn or hear Buddhist and Jaina ( sra - 
mana) doctrines that teach the false dharma? 
Even though my head is cut off I shall not die. 
That is the truth. Know that the God who con- 
quered Lanka with his bow is alone the supreme 
Godhead. 

8. Disgusted the sramanas, mundas, and ill-fated 

5. The abandonment of sexual life and life of senses is necessary. 
They are the impediments to attainment of the Immortal. 

6. The cruelty here referred to is sacrificial cruelty prohibited 
by Buddhists and Jains, etc. But not doing sacrifices one 
attains the lack of heaven. Real poverty of course is the 
lack of God-experience. 

7. The original has seven: I am prepared to die, but the com- 
mentator Periya Vaccan Pillai takes it as saken : I shall not 
die because I am immortal. 

8. The Alvar’s bitterness is indeed great and to modem minds 

exceeds the limits as it embraces violence. 

7. & 8. refer to the doctrines that hold that there is no soul or 
that the body is the soul and that it is perishable, or the 
view that the size of the soul in the embodied states is that 
of the body. 
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sdkyas speak words disrespectful of Thee, that 
become insufferable to me; if I should attain my 
wish, it would be my duty to cut off their heads. 

9. 0 ignorant men! Is there any other godhead to 
save you when dissolution occurs? Those who 
worship other gods will not be able to know Him 
who can save: the Being taught by the Vedic 
knowledge! There is no other god than He 
(the Lord at Srirangam) to save. Therefore 
seek refuge at the feet of the Lord, our father, 
the grazier of the herd. 

10 . (The Lord) has established the gods in all places. 
Out of His incomparable love to all those who 
seek liberation He has revealed Himself in the 
temple at Srlrangam. 0 men of God! Hearken. 
When there is the rider of Garuda (to give every- 
thing including liberation) , will any one seek to 
get riches from the goddess of misfortune (Jyes~ 
thadevi) ? 

11. With His unique bow, having built a bridge 
across the raging Ocean, He slew the sovereign 
of the raksasas in battle in order to save the 
worlds (from adharma ). O ye who are devoid 
of grace while in the womb, and do not chant 
about the one Lord residing in the sanctum of 

9. This verse has obviously a reference to the. Vata-patra-stiyi: 
God lying alone at pralaya on the fig leaf in the Ocean of 
Dissolution. 

10. The gods are the dik-palakas and others who have been 
assigned functions and quarters and worlds for looking after 
according to laws of those worlds. Men seeking those worlds 
of gods go there by sacrificing to them or worshipping them. 
But one should seek the Supreme God of gods alone for libe- 
ration and immortality. 

11. The story referred to is that of &n Rama who threatened to 
dry up the ocean sitting on the grass-seat, darbha-sayanam . 
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the great temple in the high-walled Srlrangam. 
ye are wasting your time. 

12 . When the denizens of Naraka heard the conver- 
sation between Yama and Mudgala, that Naraka 
itself became to be thought of as Heaven, due 
to having become filled with the Names of God. 
But these ignorant men forget that His grace is 
Srlrangam and His Names, and, having fallen, 
are caught up in sorrow. For this am I dis- 
tressed. 

13 . All dwellers of this earth surrounded by the vast 
scented ocean, if only these men, though lacking 
the knowledge for praising the Lord of celestials 
wearing the fragrant tulasi-flower garland, would 
but utter ‘Srlrangam’, then, the entire Naraka 
in which the senses are caught will disperse. 

14. From the mouths of foolish men who do not 
utter the name of Srlrangam that has gardens 
where honey-bees are humming, where peacocks 
are dancing, whose treetops are approached and 
touched by clouds and where Indian cuckoos 
make love-calls to one another, and where the 
Lord of celestials resides, do you forcibly remove 
the food they are greedily eating and give it to 
the dogs! 

15. The Lord who has Garuda as His flag is true 

12. Mudgala-Yama samvdda is mentioned in the Visnu-dkarma. 
Heaven is where the Name of God prevails. 

13. *{§olai: garden or van a. Kenopanisad: Tad-vanam. Srlrangam 
is identified with Tad vanam. cf. TirurrbdUirunv-solai is an- 
other specific place near Madura. 

14. Isa; 4. Sri Venkatanatha speaks of God being after to those 
who are outward turned and near to those who are turned 
towards Him. God is distant to those who. have vaim-bhava 
but- near to those who have s neha-bhdva. Further He exists 
for those who think of Him as existing, but makes those who 
think of him as non-existent non-existent. 
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to those who are truthful; to those who are un- 
truthful like me is He untrue. To those who are 
seeking to become regenerate He Himself, after 
granting the knowledge that He is the Only One 
Person, cuts asunder the doubts by revealing the 
beautiful City of Srirangam. 

16 . At the time when I was a gambler and a thief and, 
caught in the net of a woman’s fish-like eyes, 
was helpless, was it not the Beauty of Sriran- 
gam who called me, entered into my mind and 
made my love increase for Him? 

17 . Though respectfully standing, I was not singing 
praises nor folding my hands, not knowing that 
there was one Supreme Lord. So that my hard 
mind could like iron be melted little by little, 
the sugar-like Lord, who had taken up residence 
in the great Srirangam surrounded by gardens 
where bees are humming, has become the Ob- 
ject of my eyes. 

18 . In the midst of the shining cool waters where the 
beating waves sound pleasantly, the lotus-eyed 
Lord is staying as Ruler. On beholding his love- 
ly red lips and eyes, cool tears of delight flowing 
copiously from mine eyes have, alas, prevented 
me from enjoying more of Him! Unblessed me! 
What shall I do? 

19 . Seeing the Lord of the colour of the Ocean, rest- 

15. The reference is autobiographical in this hymn. 

16. Autobiographical reference. 

17. The passionate love of God returns to the Alvar and fills his 
eyes with tears as he contemplates God’s love to him which 
intercedes and teaches him the truth of his being. 

18. Tears of love are precisely the emotional expression of the 
yearning for intimacy with God. Devotion arises from the 
contemplation of the vision of the form of the Divine Lord. 
Alvars delighted in the Form of God— -not the impersonal but 
the personal was their starting point. 
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ing on the serpent having placed His crowned 
head to the eastern direction and His feet to the 
western direction, showing His back to the North 
and gazing at Lanka in the southern direction, 
my soul has begun to melt. O Dweller of the 
Earth, what shall I do? 

20. If the devotees but perceive the wonderful per- 
son in Srlrangam surrounded by the waters (of 
Kaveri), lying on the serpent, His chest adorn- 
ed by Sri, His body like the emerald (green), 
and His broad shoulders, His eyes like the pure 
lotuses, His lips red and His mouth like the coral, 
and His crown long and glorious, and the gene- 
ral effulgence, they would grow vast. 

21. If the mind which from beginningless time has 
been going towards other things is directed to- 
wards the coral-red-lipped Lord of Srlrangam in 
submission, then it is possible for the mind to 
know the wonderful purpose of the resting of 

19. The melting of the mind is the result of beholding the form. 
This is the experience of going into God. The. heating agent 
is God’s Form or Beauty; the attractiveness of the Grace 
Beneficent flowing out of Him, the subjective nearness to 
God, achieve the flow of the soul (conceived as a river as in 
the Mundaka Up.) into the Ocean of God. The posture of 
God shows the usual custom of sleeping with the head to 
the east and legs to the west and lying on one’s left side. 

20. The soul melted flows into the Ocean and spreads all through, 
sarva~gata. The rain-cloud of God may be conceived as the 
dharma-megha which opens up the soul not as a static entity 
but as a dynamic force or divine energy embracing God. ^ It 
is in the entry into God that one begins to know God inside 
and outside. The purpose of the Divine descent into the 
forms of Area (Icon) and Hdrda (Inner Ruler) and as 
Vibhava ( avataras ) can only be known when one melts and 
flows into God through love that extinguishes the ego and 
lives for the Divine. 

21. No one can know the glory and purpose of the Divine Lord 
unless he turns away from his own senses that are outward- 
going, and turns towards the Godhead melting in passion of 
the Lord. 
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the emerald-hued Lord in the beautiful golden 
Meru-like temple in Srirangam. 

22. The declarations (of the scriptures about the 
Lord) are but statements about just a portion of 
His greatness; except for those who have turn- 
ed away from falsity, incapable is He of being 
known. O Poor mind! Say thou whether the 
hymns sung by us, who have surrendered our- 
selves to Him who dwells in those who have 
sought refuge in Him wholly and live and ex- 
perience Him, are adequate. 

23 . Though having beheld our loving Supreme Mas- 
ter, God, resting wonderfully in the temple sur- 
rounded by gardens at Srirangam, set in the 
midst of the flowing waters of Kaveri, purer than 
Ganga, I am living forgetting Him. Poor me! 
Poor me! 

24. In the temple of Srirangam, surrounded on all 
sides by the gardens watered by the floods of the 
Kaveri, though having seen the restoring posture, 
the lotus-eyed and lustrous face of the Lord, O 
mind! you have not known that He is the One 
(without a second). You are making false devo- 
tion and in that falsehood you are spending your 

Hie 

25. I have lost the brahminhood that comprises in 

22. Though God has incarnated on the Earth, man has not turned 
towards Him. Nor has he cried out to Him in anguish and 
suffering. God has come, says the Mahabharata , Drona 
Parva, 29-32-34, in four forms, of Area and Avatar a. Yet men 
do not go to them. 

23. False devotion is devotion for selfish ends and material wel- 
fare, not for the sake of God. Man loves God for his own 
sake, not for the sake of God Himself who is the Perfect, 
Infinite, Good. 

24. Even the loss of brahminhood is not comparable to the loss of 
the love of God. 
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bathing and worshipping the three fires without 
any faults in performance: nothing is it to me. In 
respect of Thee have I become bereft of love; 
with what shall I regain it, O perfect Lord! 0 
Lord of the Ocean-hue! O Lord, dweller in Srl- 
rangam? I am imploring thee with loud cries: 
“Make me thine object of mercy and deliver me.” 

26 . I am not spending all my time in offering flow- 
ers at Thy golden feet. Nor am I speaking fault- 
less words describing Thine auspicious qualities. 
Nor have I even connected my mind lovingly 
with Thee! Therefore have I done to Thee noth- 
ing, O Lord of Srirangam! For what purpose 
then have I been bom? 

27. When the monkeys were lifting and carrying 
mountains to build the bridge across the Sea, 
the small and tender squirrels carried particles 
of sand by bathing in the sea and rolling on the 
sand and bathing again in the Sea. I am not like 
them even! I, who am ignorant like the trees, 
hard in the mind and deceitful, and not doing 
any service, am getting lost! 

28. The Lord of light, incomprehensible to Brahma 
and the other gods, came running in anger against 

25. Though the individual soul is not perfect, the Divine Lord 
takes up the task of making it perfect. The thirst for God 
is what is given by God Himself through His presenting Him- 
self before the soul, and then He alone leads the soul to that 
Ocean that quenches all thirst. He is the neta (leader) and 
the way. God is the upaya and upeya — the means and the 
goal. 

26. Observing the service done by the meanest and tiniest to 
God, the Alvar feels the necessity for doing his bit too. 
Gratitude is the sign of free worship and kainkarya. (service). 

27. The Lord remembers the soul's surrender and does all, but 
the soul even after surrender tends to forget its surrender 
and suffers. 

28. The reference is to the GcLjendra Moksa episode. In the sym- 
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the crocodile that feeds on red flesh, for the sake 
of (saving) the elephant. Have we any burden 
in respect of our selves? Why am I born with- 
out doing service to Him, our Master, our 
Saviour, who sees not the faults of ours who are 
like His dogs? 

29 . I have no place nor plot of ground, nor relative 
nor friends. On this earth I have not attained 
Thine lotus feet. O supreme Godhead, O lumi- 
nous cloud-hued form! Kanna! I implore Thee, 
Lord resident at Srlrangam! Who else have I 

' except Thee to protect me? 

30. In my mind there is no purity. In my mouth 
no words of affection have I. In anger I utter 
words of piercing insult. O Lord, wearing the 
fragrant garland of tulasi, residing at jSrirangam 
surrounded by the river Ponni (Kaveri)! O Mas- 
ter, Who have me as Thine slave! Tell me what 
way is open to me. 

31. Neither do I belong to the family of tapasvmSj 
nor to the wealthy class; nor am I anything to 
my relatives, like brackish water! Having be- 
come enslaved by the crimson lips of ladies, I 
have become a knave! O Lord of Srlrangam! 
Thou hast in vain given me this birth! 

32. O Kanna, having a body like grouping clouds! 
Thou who residest in beautiful Srlrangam, sur- 

bolism, Gajendra is the soul, the crocodile is the charms of 
life. The world, in which the soul seeks to find worshipable 
goods for God, also conceals the forces of desire (kama; the 
crocodile is hdma lanchana ). The reference to the dogs is 
really a wonderful allusion to the servants of God, who are 
watch-dogs of God, cf. the names of the Vedie Rishis such 
as Sunashepa, etc. - ■ 

31. The Alvar reveals his humility, his distaste of all, including 
his relatives. It is just possible to construe the hymn as re- 
ferring to himself as being treated as brackish- since he had 
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rounded by groves where bees are humming 
times! Knowing not any means to attain Thee, 
have I become a knave among men, and stub- 
born. Stubborn am I, stubborn am I. 

33 . Having let go all that is true and having got fully 
caught in the snares of women, I have become 
shameless, O Master Lord of Srirangam! Out 
of desire for Thy grace have I come and stood 
before Thee. Alas! false am I; false am I; false 
am I. 

34. Not having the knowledge of the ever-indwelling 
Lord in my heart, I have become ignorant. I 
became a willing slave, pretending devotion. 
Knowing that Thou knowest by Thine indwelling 
all the thoughts of the devotees, I was ashamed 
and laughed within myself to the extent of split- 
ting my ribs. 

35 . My Lord who once for all assumed the rulership 
of the worlds by covering it (with Thy feet in 
three strides)! None other than Thee will I 
serve, O red-lotus-eyed God! (My) Breath! (My) 
Nectar! O my indwelling Self; Sinner that I am, 
I shall not think at all of any other (God) but 
Thee! 

fallen into the company of low women. The plural use of 
women perhaps is an exaggeration not borne out by his own 
story. 

32. Triple mention of stubbornness on his part reveals his aware- 
ness of the bodily, mental and vocal stubbomess (mano-vak- 
kaya). 

33. Similarly the triple mention of falsity refers to the mental, 
vocal and physical falsity on his part. 

34. Some wear the name of God and assume his form also such 
as Pun<jraka Vasudeva ( Bhdgavata ). They do not know the 
temple wherein he resides. They are materialistic theists 
(e arvakas ) . 

35. Seviyen unnai yallal. Losing Thee, only myself and others 
remain and in neither do I find any possibility of Union, 
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36 . Lord who lifted up the mountain and protected 
the cowherds and cows from terrible rain! O 
Lord of the river of sweetness! Thou art going 
away without looking at me who am struggling, 
caught up in the net of the deer-eyes of damsels. 
O Primeval Person, Dweller in Srlrangam, it is 
Thee I am calling out to! 

37. The supremely effulgent person residing in the 
temple of Srirangam girt by the muddy waters 
(of the Kaveri) is my father and mother too! 
Has He not to remove my distress from me say- 
ing “This my boy is fit to be helped out?’ 5 This, 
however, my Saviour does not say. Alas! Is it 
not His nature to hear the cries of agony? 

38 . O Lord who resides in Srirangam girt by waters 
(of the Kaveri)! It appears Thou appreciatest 
those who, after giving up their materialistic view 
of life, know rightly the truth (of the soul) and 
learn the service of Thee is the sole end to be 
sought, and, controlling their five senses, sever- 
ing themselves from every other goal and means 
and rejecting the wrong ways in themselves, 
stand at Thy gateway (seeking service)* 

39. Is it not better to be bom in the lowest caste 
with service to Thee, than those who have prac- 
tised Vedas without remembering that service to 

These two are expressed by the second letter of the pranava 
U, and ndmah in the mula-rriantra. 

3$. This reference is to the Govar dhana giri incident in the 
Bhagavata, when Sri Krsna subdues the autocracy of Indra. 

37. The Alvar almost bewails that God does not hear his cries. 

38. Commentators consider this verse to be a crucial verse as it 
gives the gist of the teachings of prapatti and kainkaxya as 
expressed in the mantras known as dvaya: Srimaniwrayana- 
caranau saranam aham prapadye. primate Narayandya. 

39. God-service' is higher than Vedic knowledge in a sense: but 
the tendency has been to differentiate the two. The Veda 
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Thee is the sole goal? O Thou wearer of tulasi 
on Thy crown! Lord, of Srlrangam! Does not 
the service of Thine feet by Thine slaves bring 
delight to Thee? 

40. Lord who has Sri and Srivatsa on Thy chest and 
resides at Srlrangam! Even though all the earth- 
dwellers are having world-quaking sins, if they 
keep Thee in their hearts firmly, then they will 
not experience the results of their sinful acts. 

41 . Even if they be cruel and torture others, if they 
would but address Thee as “O, Dweller Eternal 
in the Supreme Abode, incapable of being known 
even by the celestials, O thou wearer of the 
honey-laden tulasi garland on Thy Crown,” and 
offer to Thee lovingly nectar-like food, then by 
itself they would become sinless. 

42 . Thou, O Lord of Srlrangam of high walls, hast 
instructed thus: “ O ye (souls) who follow the 
traditional knowledge of the four Vedas fault- 
lessly! Even though the devotees of My feet 
(adiydrs) are born of the lowest caste, tell them 
the highest truths, and learn from them, for they 

. are My equals.” 

43. Though they be bom of the brahman caste, 
supreme amon& Thine devotees, learned fully in 

truly understood teaches the service of the Ultimate God- 
head as the final emancipating and satisfying principle- 

40. Constant remembrance of God within oneself is the surest 
way to abolish the sancita and prarabdha , results of actions 
done in previous or present life. 

41. The worship of the Ultimate Cause is necessary for liberation 
as well as knowledge: Karanamtu dhyeyam. 

42. It teaches that the higher castes must teach the highest truths 
to the lowest and lowliest ‘devotees of God. The Gita teaches 
that one must instruct other devotees of God. 

43. The Brahmana hymnist here teaches the doctrine of God- 
caste as the only caste permissible. One should serve the 
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the Vedas and their excellent six subsidiaries 
(angas), if they speak disrespectfully of Thine 
devotees of other castes, then that very instant 
they would become outcastes, O Lord of Srl- 
rangam! 

44. While He of the matted locks (Rudra) in which 
is flowing the lady Ganga and the four-faced 
Brahma, unable to know Thy full nature, for a 
very long time performed askesis , Thou went 
Thy way to save the elephant caught by the cro- 
codile even as the eternals were looking on with 
wonder. O Hard-hearted Lord! What is the 
means to attain Thee who art Thus? 

45 . These hymns of Kannan Who slew the mad huge 
elephant in Mathura city which had very beauti- 
ful and silver-white palatial buildings and Who 
is now residing at &rlrangam, Who is the lover 
of His devotees, done by Totrwjar-adip-podi, who 
does service by making lulasi garlands to the 
Lord, even if they be faulty in poesy indeed will 
praise the Lord. 

The Alvar reveals an excessive faith in the power of 
the Name of the Lord when he says that even the asuras , 
who torture others and are cruel, will be freed from sin 
by uttering His Name. There can hardly be any change 
of nature without seeking the Name of God. Surely the 
Alvar also is aware of the fact that One should attain 

adiydrs of God even as they serve God. The true devotees of 
God are jnanis and a jnani has been stated to be the very 
Divine Himself — jruanl dtmaiva me mat am, says the 

44. Gotf is Transcendent— beyond the comprehension of the re- 
sidents of the highest created Universe. $a randgati is the 
one sure means to attainment not only of the Lord in this 
world and in the heart but also above the worlds and creation 
- itself. 
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the Transcendent God, beyond the realms of the celes- 
tials. Thus the Tiru-Malai is a garland of hymns which, 
whilst praising the glory and the grace of God, also as- 
sures the souls that are in agony and sorrow that service 
should be the goal of man and not any other. Problems 
of social concern such as the relationship between the 
devotees of God belonging to the several castes are also 
solved by the counsel of mutual instruction and helpful- 
ness and equality. But obviously the Alvar is not con- 
cerned with the types of service demanded by the tem- 
ple functions which each individual can do. Mystic ex- 
perience and social organization seem to be yet in a state 
of fluidity, and mystic experiences seem to have the effect 
of disrupting the social organizational moulds. That they 
have the effect of breaking up the rigidity of the social 
organizational castes and functions, and restoring a flui- 
dity in the organization which is a dynamic system where- 
in the individuals have changing functions and proper- 
ties, is a truth that we see revealed in the final verses 
of this composition. 

As already said this is a mantra of the Tamil Veda — 
Divya prabandham — with which one can defy death. 

TTOUPPALLIYELUCCI 

The second composition of the Alvar Vipranarayaoa 
is called Tiruppalliyelucci , the Song to wake up the Lord. 
It is usual in temples, when opening the doors of the 
sanctum sanctorum, to sing the songs announcing the 
dawn of sunrise. The Godhead reposing in sleep is 
awakened with appropriate announcements about the 
sunrise and the arrival of the gods and men to worship 
Him early in the morning. Three times are prescribed 
for worship of God, namely the morning, noon and even- 
ing. These are sandhya (meeting) times. God is the ever- 
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awake one whilst every one is asleep. Indeed it is cer- 
tainly a type of anthropomorphism to sing about morning, 
noon and evening to God. But they are the hours pres- 
cribed for the worship of God ( aradhana ). It is our morn- 
ing that we announce to God offering ourselves to service 
of Him. 

Area is the pivotal concept of the Deity and is ab- 
solutely necessary for man’s imagination. Psychologically 
it is true that nothing can be an object of thought if it 
had not been an object of perception. It is possible and 
absolute also that the object perceived should gain mean- 
ing and symbolic interpretation and historical justification 
by means of the thought-processes that draw their power 
and ability from another plane of existence and reality. 
The Area in Pancamtra adopted by Visistddvaita Bhakti 
clearly points out that it is the Light that leads to yonder 
shore of Being, namely, the Para. It is significantly the 
Pancarutra version of the Area marga. the path that 
starts with the luminous spiritual physical form, which is 
capable of being loved and entered into as the Alviars 
have themselves shown. 

The morning Salutation and prayer is a song of 
awakening and necessary for feeling the presence of God, 
when awake, in all that one does. The poem is a mov- 
ing representation of the yearning heart eagerly awaiting 
the dawn, even as a lover awaits the arrival of the night 
or as an ardent man impatiently awaits the day for join- 
ing service. 

1. The Sun has come up on the eastern mountain 
top. The night’s darkness has completely gone. 
As the .beautiful morning has come, big flowers 
have blossomed and honey is dripping from them: 

cfYarle omrl lrinrfc oi-r-itror? 'anrl qt*o, crfrorirJincf 
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crowding on the opposite side: elephants, male 
and female, that have come with them, and the 
trumpets, are making loud noises in all direc- 
tions like the noise of the billows of the Ocean. 
Therefore O Sriranganatha! wake up from Thine 
sleep. 

2. The morning wind is blowing, gathering the 
fragrance from the jasmine creepers: the swan- 
couple lying on the lotus-bed shaking off the 
dew drops from their wings have gotten up. 0 
Sriranganatha, Who removed the great peril of 
the suffering elephant caught between the huge 
teeth of the crocodile, wake up from Thine sleep! 

3. The rays of the Sun have spread in all direc- 
tions: the stars in the sky have lost their lustre: 
the bright cool Moon has become pale: darkness 
has passed away. The gentle wind blowing over 
the yellow gardens through the branches of the 
beetle-nut trees is spreading their aroma. O 
Sriranganatha, Who have in Thine beautiful hand 
the extremely powerful luminous discus, wake 
up from Thine sleep! 

4. The sounds of the huge and tender buffalows 
moving, the flute songs of those cowherds who 
had untied them, the jingling noises of the bells 
tied to the necks of the cattle, these have spread 
in all directions. The honey-imbibing bees have 
all moved out of their hives. O Sriranganatha! 
Master of the celestials! Protector of the sacrifice 
of Visvamitra, Who destroyed Lanka’s raksasa 
hordes, weilding the bow, and Who was anoint- 
ed and crowned ruler of Ayodhya and ruled for 
the purpose of destroying enemies of light and 

* truth! Wake up from Thy sleep! 
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5 . The birds in the flower garden have woken up: 
the night has passed away: the morning has 
come: the sounds of the waves of the sea are 
coming from the east. The celestials have arriv- 
ed with beautiful garlands made of manifold 
flowers humming with honey bees, to offer them 
at Thine holy feet. Therefore, my Master, O 
Lord of the temple where the Ruler of Lanka 
(Vibhisana) serves Thee! Wake up from Thine 
sleep. 

6. Adityas with their bejewelled chariots, the Ru- 
dras eleven governing the worlds, the peacock- 
riding six-faced God (Kumar a) , Maruts, Vasus, 
and Aruna, coming in procession, crowding with 
all their horses, chariots and songs and dances 
are arriving with Kumar a (leading). They are 
standing before Thy shrine to catch Thy sight. 
Therefore, O Srlranganatha, wake up from Thy 
sleep. 

7. Indra has come on his elephant to the gates of 
Thy temple, O Master. And the hosts of the 
gods of creation, and sages, rich with strenuous 
austerity, and Maruts, Siddhas, Vidyadharas, 
press on one another very close, and Yaksas who 
are in love with Thine beautiful feet (have all 
arrived). There is no space left either in the 
sky or on the earth. O Srlranganatha, wake up 
from Thy sleep. 

8. The fragrant gods devotedly carrying to Thee 
great treasures in their hands (have come). Ka- 
pila (cow) and the mirror and other things (for 
Thy morning toilet) have been brought to catch 
Thine sight first (being auspicious). The good 
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Sun spreading his great light has risen up, and. 
darkness has completely been removed from the 
sky. Therefore, O Srlranganatha, wake up Thy 
sleep. 

9. Faultless mrdangam , single-stringed vlnci, mad - 
dalam and flute are being played by Kinnaras, 
Garudas and Gandharvas on all sides. All 
through the night the great saints of austerity, 
the gods, Caranas (worshippers of Thine feet), 
messengers (of Thy will), Yaksas, (satirists), 
Siddhas (in Yoga), are anxiously awaiting 
crowding to touch Thy feet. Therefore, so as to 
bestow grace-sight on them, O Srlranganatha, 
wake up from Thy sleep. 

10. Fragrant lotuses have bloomed! The Sun has 
risen above the roaring waters of the eastern 
sea! Slender- waisted ladies having bathed in 
the river, rinced and shaken off the water from 
their tresses (and tied them up), and wearing 
their clothes, have got up the banks (of the river 
Kaveri) . O Srlranganatha, girt by Kaveri river. 
Who have accepted me, the rejoicer in the dust 
of the feet of Thine devotees (Toindar-adip-podi), 
carrying in his hands the tulasi garland as fit 
object of Thine love, wake up to bless Thy 
devotees. 

This song is recited in all the Sri Vaisnava shrines at 
sunrise before the doors of the sanctum sanctorum are 
opened. This is the Suprabhatam hymn for Sri Visnu 
whose areas (iconic forms) are the four great shrines at 
Srirangam, Tirumalai, Kanci and Melkote. So the words 
of Tondar-adip-podi have been immortalised in all 
temples. 



CHAPTER V 


TIRUPPAN ALVAR 

Tiruppan Alvar was a saint belonging to the caste 
of untouchables (pancamas). He has sung only ten verses. 
These ten verses are just the expression of the revela- 
tion of the form of God granted to him as he entered or 
rather was taken into the sanctum sanctorum of Sri Ran- 
ganatha’s temple at Srirangam. 

Tiruppan Alvar is also called Muni-vahana, one who 
has the Muni as his vehicle. The story runs that Tirup- 
pan Alvar used to pray to God Sri Ranganatha every day 
from a distance standing on the banks of the river Kaveri. 
His songs were considered to be sweet and enchanting. 
He was called Kavlsvara (lord of poets), an appellation 
that is granted to the highest types of hymnists. Obvious- 
ly the last of the compositions is this Revelational Hymn. 

One Lokasaranga Muni was the servant of Sri Ran- 
ganatha shrine doing the service of taking holy water 
from the Kaveri to the shrine for the bath of the iconic 
form of Sri Ranganatha. One day he found the Alvar 
near the place wherefrom he used to fill his pot with 
water. It was his custom not to speak when taking the 
water to the shrine. So he threw a small stone at the 
Alvar, which struck him. It hurt the Alvar and blood 
began to flow from the wound. The saint who was in a 
trance woke up from it and moved away from that spot. 
He felt that he had committed a serious mistake in stand- 
ing at a place from where the water for the shrine was 
to be taken. 

After performing his ablutions and bath, the Muni 
filled the vessel with water for the bath of Sri Rangana- 
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That night the Muni had a dream. In the dream the 
Lord Sri Ranganatha ordered him to carry the Alvar on 
his shoulders into His presence in the shrine. Thus or- 
dered, next morning the Muni repaired to the banks of 
the Kaveri and saw the saint as usual in his place singing 
songs in praise of the Lord. The Muni respectfully ap- 
proached him and told him of the command of the Lord. 
The saint protested but the Muni said that he had orders 
to carry him on his own shoulders so that there would 
be no pollution. The saint agreed to mount the should- 
ers of the Muni and the Muni carried him into the shrine. 

On entering the shrine the saint went into a rapture. 
He beheld the auspicious form of God till then inaccessi- 
ble to him. He saw the Lord from His feet upto the 
crown. His last words were most significant: “The eyes 
that have beheld the Lord can see naught else.” So say- 
ing, he entered into the icon. 

A translation of these ten verses is hereunder given 
to reveal the spontaneous beauty, moral exaltation and 
spiritual refinement manifested in every line. 

1. O Taintless Lord (amalan)l Origin of all! 0 
Thou who hast made me the servant of Thy de- 
votees! Resplendent ( vimalan )! Lord of the 
immortals! O dweller on the mountain-top of 
Vengadam! Immaculate Lord (nimalan ) , Holy 
(nirmalari ) , Upholder of the right ( mtivdn ) ! 
Verily Thy lotus-feet have of themselves enter- 
ed into my Vision (eyes). 

2. O Lord! Thou grewest into cosmic size desirous 
of measuring the three worlds that extend to 
the upmost limits of space, where Thy feet were 
worshipped by Brahma and other gods (immor- 
tals) I Thou art Rama, the destroyer of the rafe- 
sasas , with sharpest arrows! O Lord of Srlranga 
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of fragrant gardens! My mind indeed has got 
entranced in the red cloth Thou wearest! 

3. Thy dawn-coloured cloth round the waist has 
come into vision along with Thy navel, the womb 
of Brahma, and has absorbed my breath and 
heart! O Lord who residest in Northern Venga- 
dam where monkeys jump and immortals meet 
to worship Thee. 

4. Thy waist-girdle is now absorbing all my atten- 
tion by its beauty, O Lord of Sriranga. Thou 
art indeed He who defeated the King of Lanka 
girt with mighty walls, and cut off his ten heads 
with Thy arrows! O Lord of the colour of the 
Ocean (blue)! 

5. Having destroyed my heavy load (of sins), Thou 
hast made me love Thee, and for having done so, 
entered my heart. What great and severe pen- 
ance did I do, I know not. The chest adorned 
with Mother 6rl and the pearl-garland, has made 
me the slave of its beauty. 

6. O S&riranganatha ! I now behold Thy gracious 
neck that proffers me deliverance and divine life! 
O Lord who delivered the wearer of the digit- 
moon from his sin! Thou art the father resid- 
ing in Srirangam that is surrounded by flower- 
gardens buzzing with honey-bees. Thou art He 
who during yralaya swallowed up as nectar all 
the worlds with all mountains and the worlds 
beyond! 

7 . Thy lips have enslaved my mind. O Lord, Who 
art a most wonderful Person, holding in Thy 
hands the beautiful conch, and the disc which is 
death to Thy enemies! Thy beautiful body is like 
the mountain green. Adorned with tulcisi gar- 
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land and wearing the crown of sovereignty, Thou 
art my father residing in Srirangam which is an 
ornament, reclining on the serpent-bed. 

8 . Thy dark broad eyes shining with red lines and 
with long eye lashes have entranced me truly. 
O Lord! Thou tore the body of the great asura 
(Hiranyakasipu), being the saviour of the im- 
mortals. O Primal Cause of all! O Pure Person 
residing at Srirangam! 

9 . The blue body of the Divine Child on the banyan- 
leaf has now come wholly into my View. He 
verily swallowed up the seven worlds. He, now 
residing at Srirangam seated on the serpent-bed 
adorned with garlands of gems and pearls, is in- 
comparably beautiful. 

10. The cloud-coloured cowherd with his mouthful 
of butter has truly stolen my heart! These mine 
eyes which have beheld Him, the transcendent 
Lord, my ambrosia, residing now at Srirangam, 
can see naught else! 

These verses have had important symbolic and mys- 
tical meanings which the commentators like Sri Venkata- 
natha have expounded at great length. 

The mystic experience of merging in the Divine or 
the Ultimate, witnessed both in the case of Pan Alvar and 
Goda, is one of greatest significance. This happened also 
to the Saiva Saint Nandanar, and others. 



CHAPTER VI 


TIRUMANGAI ALVAR 

Tirumangai Alvar is one of the romantic personali- 
5 in the galaxy of mystics. He was also known as 
rcikalan (Beyond Time). He was also known as Kali- 
i oamsin (destroyer of Kali , the spirit of degeneration 
1 evil). He was a petty chieftain. He was in many 
pects a dynamic figure, ardent in love, spectacular in 
deeds, a rebel and a social reformer, even a kind of 
bin Hood, and, above all, an exquisite lyricist. Be- 
ning a devotee of God through love of a Vaisnava girl, 

0 was unwilling to marry anyone, however eminent in 
ier respects, unless he worshipped Visnu, he later be- 
ne one of the most voluminous hymnists of Sri Vai- 
iva religion. The story goes that the girl whom he 
ed insisted that he should feed a thousand bhdgavatas 
lay for a period of a year. For the sake of the love of 
! woman, he began to develop love for God and won 
nething richer than the love of the woman, the love of 
d. In this we can see the supreme quality of one- 
nted devotion to the ideal of beauty which was natur- 
/ shifted, thanks to the spiritual midwifery of his wife, 
the Beauty of beauties. This story has a parallel in 
j life of one Villi (Dhanurdasa) during the lifetime of 
' Ramanuja who, similarly loving beauty, found that 

1 beauty of Sri Ranganatha’s eyes was infinitely greater 
in those of his spouse to which he was deeply attached. 

He was considered to be the Bow of the celestial 
dhead or its incarnation. Tamil scholars fix his period 
the 8th Century. It is stated that he was instrumental 
the construction of the iSrlrangam temple with its 
^enfold towers and prakarams (outer walls). 

A.SX—5 
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Tiruniangai has written many compositions. His 
major work is that which comprises his hymns of the 
several shrines all over South India. He was widely 
travelled and spread the Alvar literature in all the Sri 
Vaisnava temples. His Hymnal collection comprises the 
Periya (Big) Tirumoli . There are compositions called 
madcds, big and small; dandakas (staff); tiru-velukurri - 
rukkai (surrender); which reveal his mastery of the an- 
cient styles of composition. The ancients, it may be re- 
called, had the discipline of both experience and expres- 
sion in all that they did. 

TIRUVELUKUHRIRUKKAI 

Once Thou created Brahma resident in Thy navel, 
primeval, vast, situate on the petals of Thy navel-lotus. 
And the Two lights (thereafter) . 

Once Thou destroyed the terrible triple-fortressed 
Lanka with Thine fire-tongued arrows discharged from 
Thy incomparable bow carved with ivory at both ends. 

Once Thou didst ask for three foot-lengths of the 
earth measured by Thee, wearing the three-plaited sacred 
thread on thine resplendent chest as a Brahmin, (and) 
unequalled, Thou didst measure with Thy two feet the 
three worlds. 

Once, whilst all the quarters trembled, Thou mount- 
ed the beautiful-plumaged bird (Garuda) and destroyed 
the great grief of the helpless elephant, with its hanging 
(helpless) trunk exuding threefold juices, and two ears, 
caught in the lake, deep and full of water (by the cro- 
codile by slaying it) . 

In Thee the Brahmins, who keep the three fires, the 
four Vedas , the five sacrifices and six works, seek refuge : 1 

1. The three fires are dak§inagni, ahavanagni and garha- 

patyagni. The four Vedas are Rg, Yajus, Sdma and Aihar- 
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Thou hast a nature knowable only to the yogis who 
e withdrawn their sense-organs within their bodies 
. destroyed the four (hunger, sleep, fear and sex) and 
e established themselves in the One (Goal Thyself), 
ing renounced the two (dualities of passion and dark- 
s) and by that practice have destroyed births caused 
twofold (good and bad) actions. 

Thou hast a nature wonderful and impossible to be 
twn by the three-eyed (Rudra), four-armed, in whose 
:ted hair the five-mouthed serpent and Ganga are lied 

Thou hast lifted up the seven worlds with thine 
ks. 

Thou hast been the granter of the sixfold ecstasies 
ken of (by the scriptures) . 

Thou hast in Thine beautiful hands the five shining 
ipons; 

O Lord who have four adorable hands and art of the 
)ur of the Ocean (deep blue) , Thou art wrapt in Y oga- 
ip, whilst with one-pointed mind the clear moon-faced 
mally youthful two spouses (Sridevi and Bhudevi) 
oying Thee are all the time massaging Thine two feet 
h their exquisite flower-like hands. 

Thou hast established the four (pastes) (directions) 

L art the five elements (ether, air, fire, water and 
th). 

Thou hast slain the seven bulls for the sake of the 
y whose hair is buzzing with six-limbed bees. 

Thou art impossible to be comprehended by those 
o follow the six systems. 

Thou keepest (on Thine chest) the lady whose hair 

vana. The five sacrifices are dev a, pitr, bhuta, Mandva , and 
Brahma. The six works are yajan&m, yajanam adhyaycnam, 
adhyapanam, ddnam and pratigraharuim. 
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has five qualities (softness, coolness, fragrance, length 
and blackness). 

Thou grantest the four ( dharma , artha, Jcdma, moksa); 
(Thou) art the three forms, para, vyuha , vibhava). 1 
Thou grantest the twofold fruits (ihamusmika) 2 Being 
One Thou pervadest all. 

O Transcendent Person, Who art in Yoga-sleep on the 
serpent waving its hoods to the chants of the Brahmins 
at Tirukkudantai, where flows the Ponni (Kaveri) amid 
places of exuberent gardens, with flowers overflowing 
with honey and excellent foliage; where are groves which 
have invaluable gems and where good grains and paddy 
grow, where are golden houses with flags aloft as it were 
hindering the movement of the moon in the sky, fully 
wealthy! May the sorrows which happen to me depart 
from me. 

EROS OR THE MADALS 

Tirumangai, like the great Sathakopa (Nammalvar), 
was a master of the spiritual art of divine love. The poe- 
tic seers or metaphysicians clearly laid down certain fun- 
damental modes of approach to Divine Experience. They 
called these modes as rasas. The direct meaning of this 
significant word is that it is the essence ( sara ) of an ex- 
perience. It is that which is felt or tasted as the essence 
of experience of a particular kind. Indeed rasa has been 
later applied to literature as poetic taste or sentiment. 
The metaphor is clear throughout. Rasa is said to be 
the quality of water or ap in the ancient physics of Sam- 

1. Some commentators speak of the three forms as Brahma, 
Visnu, 6iva; some others that it refers to Samkarsana, Pra- 
dyumna and Aniruddha. But it is better to take it to refer to 
the Vyuha, Vibhava and Area. 

2. The commentator speaks about good and bad but it seems 
to be wrong. 



TIRUMANGAI ALVAR 


113 


L ya and Vedanta and other systems. This quality is 
so the quality of that which moves or attains a parti- 
lar end. The quality of dynamic movement in the en- 
/ment of taste or essence is thus coupled with the qua- 
y of taste as excellence. Bad taste, too, exists, and 
3 know that in taste we have to recognize both the bad 
.d the good. Spiritual taste is of a different order.' 
>me consider that it is Ananda or Bliss (Ananda Rasa ) . 
rahman has been described as Rasa at some places and 
Ananda 1 at others. Are these to be considered to be 
Le and the same? Rasa here could only mean the Ulti- 
ate Essence and Ananda would mean that its expen- 
se as Essence Ultimate is itself Bliss that is beyond 
1 the pleasures and pains, ecstasies and so on. 

Ananda is an objective-subjective experience because 
sa is what is objectively realised as the essence whilst 
nanda is closely linked up with rasa as part of its at- 
inment. Ananda is the attainment achieved by rasa as 
strument or karana of realising taste or essence. Beauty 
Sundara) is thus a complex totality of union between 
te means (rasa) to attain essence and the attainment 
: it ( ananda ) which is purest ultimate experience of this 
aion or completion of attainment. It is a dual or a 
.une concept in which unity is definitely the major or 
Dminant fact. 

Aesthetic philosophers by induction of human beha- 
lout have stated that sentiment or rasa can flow in nine 
ays towards attainment. They are said to be Rati (con- 
igal love), Hasya (jocularity or fun), Soka (grief), Kro- 
ha (anger), Utsaha (enthusiasm), Bhaya (fear), Jugupsa 
aversion), Vismaya (wonder, confusion) and Santa 
peace). These rasas are in fact linked up with each 


L. JRaso vai sah ; Anandam Brahmeti vyajdndt. 
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other and in certain situations it is just possible that all 
will combine in various degrees to produce these emo- 
tions or sentiments (sentiment being distinguished from 
the former by its more permanent configuration). But 
poets have sometimes made one of these dominant and 
the others servient. If we consider that the great poets 
or hymnists tried to adore the one being in all their parts 
and for this purpose yoked these sentiments towards the 
realization (and sublimation) of these sentiments in the 
direction of Divine Experience, then it is a basic trans- 
formative or alchemic function that they have tried to 
perform. Each one of these rasas (as means) is directed 
towards divine enjoyment and thus out of these ways the 
transcendence over the lower form of these sentiments is 
got. Sublimation is thus rendered possible by rasa as 
means only when it is capable of being linked up with 
the Ultimate Object or Reality. In this case it is God. 
The impersonal Godhead also can be known and entered 
into through the Adbhuta (wonder-sentiment); more 
truly it is experienced through the Personal Deity known 
also as the essence of the Impersonal or the Transcendent. 
The Alvars showed the way to this sublimation process. 
All art need not be of this nature. Indeed ordinary dra- 
matic art hardly develops the power to transform human 
nature into the divine. It has sunk into mere enjoyment 
without elevation, even in the very best types of produc- 
tion such as drama or poetry or sculpture. Degenerate 
art humanises and naturalises the sentiments whereas the 
spiritual alchemical art divinises and exalts the same by 
its devotion to the Highest Reality and the Ultimate Rea- 
lity. Thus it is that rasa becomes the instrument for 
search for the Ultimate Reality consciously chosen and 
pursued with all one’s being and in all one’s parts. It is 
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act of total or integral surrender to the Ultimate, 
.erein man becomes a river (saras) seeking its ocean, 
apah seeking its destination which is above, through 
ng heated into a cloud and lifted up to its source. 

Tirumangai in his first work ( Tiruvelukurrirukkai ) 

3 performed his surrender or dedication to serve God 
>ne, to seek Him alone. This surrender itself gave 
ice to joy or rather yielded joy. In the small Madal 
iriya-tiru-madal) he expresses this sentiment of de~ 
ndence. Madals are not merely compositions written 
a particular metre ( kali-vemba ). So far as the Alvar 
concerned they express a particular significant idea, 
icient poets or hymnists never composed anything in 
y metre or in any raga (melody or tune) unless it ex- 
sssed the sentiment fully. The sentiment in the madal 
love, an ardent love that lays bare its whole heart to 
* beloved who does not heed and indeed turns a deaf 
r and which thus takes the lover to the final tragic 
t of self-immolation. It is an open declaration that, 
thout the object of love being attained, one's life is not 
>rthwhile. The madal is a special act committed by a 
/er who has met or seen her (his) beloved object just 
r a moment even as in a dream, and for whose attain- 
snt he pines away in silent grief at first. Finally, un- 
le to contain her (or his) secret love without posses- 
>n of her (or his) object adorable, she (or he) openly 
dares her (or his) allegiance and love to that person 
public. The act itself consists in a public declaration 
at die (or he) cannot live without that object and secon- 
y by the act of suicide (sati) . In Tlakkana vilafckam (857) 
is stated that madal is that act “in which a man who 
ts beheld an unknown woman in a dream vows to pos- 
ss her in reality or to die hy riding a palmyra stem” 
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(Tamil Lexicon under ulamadal). The madal itself is an 
act of suicide committed by two separated lovers due to 
intensity of feeling of the intolerance of separation. The 
Tirukkural (ch. 114) describes this thus: “To those who 
are torn from their beloved one and suffer from the pangs 
of their passion, there is no better recourse left but the 
riding of the palmyra stalk. Body and soul cannot sup- 
port this anguish and they have consented to ride the 
palm: they have trampled down all shame. Firmness 
and delicacy I had formerly; but now I possess only the 
stalk of the palmyra tree that is ridden by the lovelorn 
lover” (V.V.S. Aiyer’s translation ). 

The Tolkdppiyam also mentions madal as a horse 
made of palmyra (Poru. 51, Madal ma). Kuruntokai* 
says, “Mad lovers will ride upon the palmyra stem as if 
on a horse.” Thus the palmyra stem is the instrument 
used for riding to death, so to speak. 

* “The (mad) lovers will ride upon the palmyra stem as if on 
a horse: adorn themselves with bud-bunches of Calotropia 
flowers: are drawn across the street in uproar: undergo other 
tortures even when the live intensifies.” (Trans. Sri T.P. 
Palaniappa Pillai, Reader in Tamil of the S. V. Oriental In- 
stitute, 1942-52). 

The custom of madal practice has become an annual func- 
tion as it were in the country as a social custom for love 
lunatics. The annual Vaisakh festival at Tirupati known as 
Ganga-jatra is an enactment of suicide motif of the love of 
one Asura for Ganga the Goddess, who is recognized to be a 
goddess like Kali seeking blood sacrifices. Well may it be 
that all sacrifice originated in this love-sacrifice that is bloody 
too. A description of the drama enacted in public and parti- 
cipated in by the low class country folk will reveal clearly the 
madal motif. On the first day the lover is said to wear the 
disguise of a renouncer of all ( vair&gi ), smearing ashes and 
wailing loudly for her. The obscene language is frill of shame- 
lessness ' of love — verging on madness — sexual, amorous and 
yet renouncing all else but this love for Ganga. The second 
and third are not so very important but the fourth day the 
lover disguises himself as really sexy, with all the adornments 
of vulgar flowers and red powder answering to the descrip- 
tion of Kuruntokai. The madal actually happens on the last 
day as the Asura commits suicide. Then the goddess relents. 
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The Kural describes madal in the section on Love 
(kadal). The male says: “I put my trust on the raft that 
was built of firmness and delicacy, but the rushing stream 
of passion hath carried it along its course. The fair one 
weareth tiny bracelets and is tender as a flower. It is 
she that hath given me the palmstalk and anguish of 
eventide. My eyes cannot sleep for thinking of that art- 
less one; I shall ride the palm-stalk even when the pas- 
sion of her heart is deep as the ocean. ” The female says: 
“My passion considereth not the strength of my modesty 
nor my kindness towards him and betrayeth my secret by 
show ing itself abroad. My passion seeth that none taketh 
notice of it; and it wandereth about in the streets in 
great anguish. Fools laugh at me to my very face; for 
they have felt not all the pangs that I feel.” 

Whatever may be the effective means by which the 
madal performance brings about the result of union be- 
tween the lover and the beloved through the intercession 
of the public, it was dramatized later on. 

Tirumangai in his Periya Madal mentions that it is 
not customary for South Indian females to practise this 
madal (obviously in the South the male was practising 
this madal ) but that it was customary for the North In- 
dian women to practise this madal. He instances the 
case of Vasavadatta* (of Katkasaritasdgara) . Sri Sita 
of the Ramayarja who followed her husband out of love, 


* iStriya Tim madal, 64-77 gives a reference to Vasavadatta who, 
in Kathasaritsagara, mentions her love for Udayana of , the 
Vat^tohL captivity at her father’s house. It is explained 
thus: “will those who are full of love heed the ^fnderous 
talk? This being so, that girl known as Vasavadatta n not 
some mere girl (she belongs to a noble Rajput family). T^|t 
well-i acketed beautiful-breasted Vasava indeed is praised by 
all. She went with the chained Kakn (Vatsaraj) ofbroad 

shoulders ih the festoon^ streete abantomghw numerous 

™»nM« Was she criticised for that? (STM, 64-67). 
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Vegavati, Ulupi who kidnapped Arjuna and married him 
in Nagaland, Usa who dreamt of Aniruddha (grandson of 
Sri Krsina) and had him carried away into her own apart- 
ments and Uma who sacrificed herself for love and was 
known as Sati (one who performed madal for love of her 
husband) ( Periya Madal, 46-78). 

The two qualities of raksakatva (ability to pro- 
tect) and saulabhya (accessibility) of God are more im- 
portant in the religious sense than the Omnipotence of 
God even or His All-creatorship. The madal is, on the 
one hand, a frantic appeal to God to come down from 
His transcendental Kingdom and Height to accept the 
purest flower of love-offering ( kdmapuspa ) even though 
the love is coming from a being unfitted in every sense 
to receive such a Grace; and, on the other hand, it is 
what the individual soul cannot but do. Yet in a third 
sense it is the final act of upthrowing of all mana dam- 
bha (self-valuation and gaudiness) , etc., which are stated 

Kalan as an epithet of Vatsaraja strongly remind the 
Alvar of himself who was named Para-Kalan . The Siriya 
Tirumadal is the earlier composition of the two madah. 

Madal is mentioned in the Rg Veda X.95.14 as practised 
by Pururavas against Urvasi who pleads with him not to do so. 
cf. Sat. Brah . XI. 5.1. 6-9. 

Vegavati is mentioned in Kathasaritsagara (Trans. Taw- 
ney, VHI. p. 24£E. 

Ulupi or Ulici episode is mentioned in the Mahdbhdrata, 
Ar. 234-18 Cri. Ed. 206.29). 

U§a’s story is given in the Varaha Parana (cf. Hn. B. Adi 
206.29 & Asvamedha 74-78). 

The story of Nala-Damayanti also gives an exposition of 
this madal dharma: Mh.B * Aran. 53.4b (cr, Ed.), Vi§am agnim 
jalam rajjum asthasye tava karanat. 

Thus Tiromangai affirms that the Northern practice is 
how the woman, in order to uphold pativratya or her own 
existence, is prepared to commit suicide (sati) in some way. 
In the South the male alone usually did the same, and on a 
palmyra -stalk by convention. Convention removes the 
naturalness of the love and as in the Gangd-jdtra it becomes 
a dramatization of a myth rather than, a real .epochal. trans- 
formation of true tragic sentiment of real existence and value 
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to be asambhuti, death, in so far as they interfere with 
the attainment of God. 

Another explanation which is perhaps plausible is 
that the act of madal is a kind of non-violent resistance, 
to use the modern Gandhian expression, satyagraha , 
which, be it noted, is an open declaration of the inward 
right to be accepted by God, which makes the unrelent- 
ing beloved scandalised for heartlessness and this forces 
him or inwardly melts his heart and makes him accept 
the pure love. But this method is by all hands held to 
be an extreme step. 

It may be asked whether Tirumangai Alvar was pre- 
pared to put an end to his existence in his efforts to at- 
tain the Lord or whether he was only offering a threat 
to God challenging Him to prove His claim to be the 
Truth of Truths, or whether the Alvar was merely dra- 
matizing the acute psychosis set up by his faith in sam- 
ndgati. It is likely that we should take the last alter- 
native to be nearer the truth than either the first or the 
second. Indeed, if the story of the Alvar prior to his 
conversion is to be considered in this context, it is clear 
that he had loved his beloved deeply and wholly. He 
was prepared to do everything for the sake of the object 
of his adoration. Not to have loved at all is one of the 
things that he could not do. In the madal he transfers 
his affection from his dearly loved wife who had been his 
teacher too to the Lord Naraya!na. The result is an in- 
tolerable experience of distance and separation. 

The madal can be considered to be the stage of utter 
collapse of hope of gaining the beloved. It is comparable 
to karpdnya, prostration, which is the sixth limb in Sava* 
ndgati , self-surrender. It is that state in which love is 
most all-absorbing and the only refuge. It is the state of ut- 
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ter grief and helplessness waiting on the grace of God or 
rather His infinite compassion. It awakens the inner 
feelings of spiritual need, seeking God’s mercy and grace. 

It is difficult to consider that the public display or 
ostentatious show of riding on the palmyra stalk or horse, 
has been customary, though it is not unlikely that such 
a custom should have been practised by the lower strata 
of the community in order to draw attention of the public 
to intervene before it is too late. At ieast it is clear 
that when Tirumangai Alvar states he would do so and 
has perhaps done it, it must have been something preva- 
lent in the country (8th Century A.D.) . Of course this was 
done in the sublimated way, the beloved being not any 
human male or female but God Himself. There is the 
other myth motif of considering every soul as a female 
in respect of God and God as the Only Male. This madal 
is therefore utilised in a spiritual way for a spiritual 
goal, and as an anga (limb) of samnagati (self-surrender) 
to express extreme prostration and abasement and help- 
lessness. In this context of the custom it can be consider- 
ed to be a myth or a symbol. The spiritual madness 
or deepest absorption finds expression in this overt 
performance. Undoubtedly Tirumangai’s state of divine 
love is madder than that of Andal or Sathakopa or Kula- 
sekhara who rolled on the floor of the temple and demon- 
strated his love and devotion. 

The madal however is a threat to God, for its inten- 
tion seems to be to show to the world that God is not 
the sarcendgata-raksaka, the saviour of the refugee, nor 
is He sulabha , easily accessible, a threat which is for- 
tunately never treated by God as not worth taking notice 
of. God’s assurance to the soul that loves Him alone and 
to whom the soul has totally dedicated itself, is of greatest 
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spiritual value to the soul, and it is on this truth of God’s 
Word that the madal revolves. The assurances are con- 
tained in the Bhagavad Gita verse (XVIII. 66) Sarva - 
dharman parityajya mam ekam saranam vraja: “Re- 
nouncing all dharmas seek refugee in Me alone.” 

The general motif behind the practice of the madal 
has been given. Tirumangai Alvar has written two ma- 
dals, bigger and smaller. 

A brief summary of the Periya Timmadal is here 
given. 

1. The ends (goals) declared by the Vedas which 
were revealed to sages by the Supreme Deity, are dhar~ 
ma (obligation), artha (wealth and power), kama (desire 
or love) and moksa (liberation from the cycle of births 
and deaths) (aram, pond , mbam, vidu). These are goals 
praised by all in the world. 

2. Among these four the last one, moksa (vidu) 
states the goal to be attained after death. To attain this 
goal after death ( pretya ), men torture their bodies and 
practise all kinds of austerity. But we do not hear when 
and who attained this liberation (vidu). Nor have those 
who have attained this liberation come back to us and 
told us about their attainment. 

3. We have to accept however that there is libera- 
tion (moksa) if we practise the obligations and austeri- 
ties on the authority of the scriptures. Even so, says the 
Alvar, “Tell me of that person who went to that begin- 
ningless unattainable haven which is said to be libera- 
tion, passing through the small door in the middle of the 
solar orb (Suryamctndala ) . 

4. The dharmas ( yajhas ) grant celestial pleasures 
which are not enduring pleasures. These pleasures of 
heaven (svarga) are results of cruelty to animals, espe- 
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cially the kamestis (sacrifices done to get fulfilment of 
one’s pleasures or desires). Thus dharma also involves 
cruelty even as moksa involves cruelty to one’s own body. 
After the merit acquired by the performance of dharma 
is exhausted, one returns to this world. So the results of 
dharma are unenduring. 

5. In the mortal world power and wealth ebb away 
much sooner than the merit that gets exhausted in svarga. 
So the pursuit of material wealth and power is fraught 
with misery and sorrow. 

6. So love alone remains as the one single goal of 
man. It is the basic purusartha which we can pursue 
for its own sake. It is its own reward. The call of divine 
love is at once most satisfying and permanent. Kama is 
therefore chosen as the goal par excellence. The Alvar 
exclaims: 

“The materialists are those who have not melt- 
ed at the melody of the flute of Krsna. They 
are those who have not broken into ecstasy on 
hearing the bells of the fascinating bulls! They 
are those who, on hearing the tender call issuing 
from birds on the palm tree, do not think of 
their beloveds. They are those whose bodies do 
not get burnt up in the fire of the moon’s clear 
rays in the sky. They are those who do not walk 
love-sick in the beautiful streets when powerful 
Cupid discharged flower arrows from his bow. 
They may be excellent girls and dames who sleep 
comfortably on the flower-spread beds and with 
fresh flowers on their heads. But they have 
never felt the pangs of love. For true woman- 
hood consists in loving with one’s entire being. 
We have heard of the maxim that woman should 
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not have recourse to madal But ladies, high 
and fair, of swan-gait and deer-looks, tender and 
timid, too, have for the sake of their beloveds, 
had recourse to performing madal when unreci- 
procated. This is of course not the Southern 
view: but we in this will follow the Northern 
view and practice . 1 Those who do not accept 
it are those who do not know the inexpressible 
fragrance of the sandal flowers in bloom on the 
mountains of the Southern kingdom. 5 ' 

The Alvar describes the instances of Uma, Sita, 
Vegavati, Ulupi, Usa and Vasavadatta who trod the path 
of public declaration of their love to their beloveds and 
were prepared to commit suicide rather than continue to 
live. 

The smaller madal follows the same pattern. 

Tirumangai has shown in these two sublime works 
the psychology of kaina (love) as involving a martyr- 
principle, love unto death. Heal love is always a love 
unto death, for it is such a death that grants immorta- 
lity or conquest over death, vinos ena mrtyum fir tv a sam~ 
b hutydmrtam asnute: by death one crosses over morta- 
lity and by birth one attains the immortal, as the Udvasyo- 
panisad puts it. 

Total surrender having been performed, the madal 
or the vow of love unto death having been taken, the 
Alvar takes up the staff of God. God is the staff of love. 
The central truth sung in his dandaka is this much alone. 
A dandaka is a small staff used by mountaineers as a help 
in the asceht. The Divine Lord is a veritable staff, de- 

1. In the South, the male alone was permitted to have recourse to 
practice of moduli— declare publicly bis love for the girl w™> 
does not reciprocate it and commit suicide. But an the North. 

*’ fem a le s also were permitted to do madal 
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pendable and necessary. Love matures into dependence 
and all things are rendered possible. 

Tirumangai opines in his Tirukkurun-dandakam 
thus: 

I, who am His slave, cannot leave Him. He 
is the treasure, likened to a pillar of coral. He 
is the gradually attainable goal of all those that 
remember Him. He put an end to Kamsa’s life. 
He is the ruler of the Universe. He remembers 
His devotees. Loving me He has come and en- 
tered my mind so that it could humble itself and 
praise Him. I seek one thing alone. When I 
saw in dream the Lord of dark-blue colour, who 
in His boar-form carried the Earth, coming to me 
and consumed my mind, speech, acts and faith, 
exceedingly I became one who had lost all at- 
traction to other things.” 

God is the very embodiment of love and love to Him 
is the ultimate goal of man. The language of love is 
something that comes from one’s depths, inspired by a 
total self-giving to the contemplation of all the attributes 
and activities of the beloved one. 

One’s language of love is unlearnt. Its supreme lan- 
guage is continuous rededication to God in all ways. 
Jnana , karma and bhakti fuse themselves through love. 

“I shall praise Thee alone who art spoken of 
as the unfailing wealth and supreme light.” 

God Himself instigates this spontaneous flow of love. 

“When I, who am in a dirty body, became sin- 
ful by praising others, my tongue became foul: 
then, the supreme Lord residing in Snranga, 
out of love spoke to me the Eternal Name, and 
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displayed kindness. Coming to my place, He 
appeared within my vision.” 

God is spontaneous love and grace. His love and 
grace are not products or results of the individual efforts. 
Even like the other Alvars, Tirumangai says: 

“Having seen Him unceasingly, my eyes refuse 
to see anything else!” 

God’s love had been a supreme staff to him, and so 
to all the mystics who had loved Him alone. God bes- 
tows everything, faith, vision and beatitude and surely 
all the other goals of man too. 



CHAPTER VII 


VISNU-CITTA 

(Periyalvar) 

Visuucitta was a Brahmin belonging to Srivilliputtur. 
He was doing service of supplying garlands which he had 
made from flowers in his garden to the Deity in the tem- 
ple there. This happens to have been the well-known 
service which Brahmins used to undertake in addition to 
teaching those who came for sacred knowledge. It is 
well known also that though Visnucitta was a very good 
man and ordinarily read he hardly had done his Veda 
and was not a scholar. His deep devotion to Sri Krsna 
was well known to all and he had obviously mystic 
experiences of deepest intimacy. He was constantly en- 
joying the Divine Bliss and has sung the wonderful 
Tirumoli known as Periyalvar Tiruitnoli. It is on the 
lines of the Tirumolis of other Alvars. However, in this 
work, the Alvar enjoys singing about the experiences he 
had when he assumed the role of the parents of Sri Krsna 
and associates of Sri Kr$na and lived the life of those peo- 
ple. This of course is the meditation through dramati- 
zation. The greatness of these hymns of dramatization 
lies in the exquisite discoveries of the greatest psycholo- 
gical depth and interest when one begins to develop ten- 
sions and poises and calms and storms which illuminate 
the entire relation between God and man and inciden- 
tally awakens the awareness of the Reality both in its 
individual depths and universal vastnesses. 

He had also sung the daily song of prayer to God to 
awaken in the morning when the*universal hosts of gods 
and men and all are waiting to worship Him, 
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It is stated that the most important occasion in the 
life of Visnucitta was when he was called upon to visit 
the court of one Vallahhadeva to secure the prize offered 
by him to expound the Veda. Though he shrank from 
this very difficult task he was commanded by God (ob- 
viously in a dream) to go and claim the prize. His diffi- 
dence was very great because he did not learn the Veda 
from anybody. However the miracle happened and he 
was able to recite and expound the Veda most brilliant- 
ly. Therefore the title given by his devotees to him was 
“He who knew the Veda without being taught by any 
one except directly by God.” 

It is stated he got the entire Veda by this miracu- 
lous grace of God as a gift. He was taken round the 
streets of the capital of the Pandyan ruler Vallahhadeva 
and, when he was so taken round on a royal elephant, 
he' beheld the vision of Lord - Narayana on His celestial 
vehicle Garuda. It was then, it seems, he burst out into 
the hymn of “Long live the divine god,” whose trans- 
lation is given below. He is the only Alvar who has 
sung this kind of song and this song is now being daily 
recited in all the temples. He asked for nothing for Him- 
self but for God and God’s sovereignty over the entire 
Universe. 

Visnucitta is also known for his extraordinary love 
of God and God’s love for him; he was not only -taught 
the Veda in its entirety without having gone through the 
course of training fixed for it, he was given a divine child 
who became Goda and Andal (sovereign of the Heart of 
God), who married the Godhead. 

TffilTPPAIJlANDtr (Blessed many Years) 

1. For many years and everlasting years and many 
thousands of years and crores of hundreds of thousands 
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of years let Thine red feet’s beauty be protected! O Lord 
of emerald-blue hue Who have shoulders that vanquish- 
ed the wrestlers! 

2. Let Thou along with ourselves Thine inseparable 
servants live for everlasting years! Let Her (Sri) adorn- 
ing Thee as ornament residing on Thine right chest, live 
for everlasting years! Let the luminous blazing sharp 
disc in Thine right hand which is capable of annihilating 
foes be preserved for everlasting years. Let Thine conch 
( Pancajanya ) whose sound pierces through the clanging 
din of weapons in battle be preserved for everlasting 
years. 

3. O Ye who are fit to do service and are ready, 
come and carry the mud and fragrance (for God’s wor- 
ship). We will not admit onto our fold those who serve 
others (kings and employers) for food. For in seven 
births we have not been serving any other. We have 
sung eternal years to Him (Rama) who in battle utterly 
destroyed Lanka, the seat of the raksasas. 

4. Come Ye and join us, giving up desire for every- 
thing else, before being lost in the world of sorrow, those 
who are having a mind to come and join us. Come with 
a mind to chant with devotion “Namo Narayanaya” 
(Surrender to Narayana) so that the countryside and 
town may know. Sing Ye eternal life to God. 

1. The episode refers to the early life of Krsna who overpowered 
wrestlers of the court of Kamsa. Physically power is not less 
in God. God is both spiritual and physical might. 

2. Man should seek long life for/ his benefactors under whose 
Shadow one hopes to live. Man is inseparable from God, his 
Master and Creator, and the welfare of God includes and 
implies the welfare of man. $rl also must be for ever as she 
is to grant like the real mother the benefits of the celestial 
grace. So too the weapons of cakra and sanku (disc and 
conch,) symbolic of power and knowledge. 

3-4. The first two verses are prayed for the long life of God, as 
also His divine partner (divyadampafi) §ri, the Mother of 
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5. O Ye who belong to the community that serves 
the Lord Master of the senses (Hrislkesa), who is the 
Ruler of all the worlds, who uprooted the whole host 
of the Asuras, come and touching His feet utter His 
(occult) names, abandoning the old grooves and giving 
up all sense of I and Mine, sing “Let there be thousands 
of years of life (for God).” 

6 . Myself, my father, his father and his father and 
grandfather, for seven generations are doing all services 
continuously, to Him Who in the hour (star of) Tiru- 
vonam (Sravanam), when the Asuras are strong, slew 
the foe, in the form of Man-lion, and we shall sing to 
our hearts’ content, “Eternal life for thousand years to 
God!” 

7 . All our families have to serve Thee who art the 
abode of the Disc that has red luminosity brighter than 
that of the Celestial lights. Long life eternal do we sing 
to Thee who art the master who ordered that Disc to 

celestial Grace and mercy, and other weapon of God. Man is 
called upon to live in the celestial universe of God. The third 
and fourth verses lay down one condition, the exclusive devo- 
tion to God (ehantabhakU) and it seems it also includes the 
continuous hereditary service of God through births. The 
sixth verse also intimates this continuity of service in the 
family. Renunciation means renunciation of every other ser- 
vice except His service. 

It is clear that some may understand the eternal years 
prayed for God, are for the incarnate divine as Area which 
had become the centre of culture and security for all people 
in every village and town. The whole ciivilization and culture 
of the South Indian seers had its hub in the temple Icon, and 
any injury or accident to it meant the disruption of the entire 
community and the world. The protection of the Icon, and 
the performance of duties by each without fault were the two 
conditions of God’s presence itself in the Icon. Therefore the 
Alvar prays for eternal years of residence on earth. This 
will reveal the supreme importance of singing eternal years, 
praying to Him to be with man and His aspiring disinterested 
devotees in all His five forms, transcendent, cosmic, histori- 
cal, iconic and Internal Ruler Immortal. 

7. Bana was made his own grandson’s father-in-law. 
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cut asunder the thousand shoulders of Bana, that master 
of an army capable of wonder warfare, such that blood 
flowed out of them. 

8. I sing everlasting years to Thee who grantest 
me excellent ghee-mixed food, unceasing service, betel - 
nuts filling my hands, flower garland to adorn my neck, 
earrings for mine ears, sandal-paste for my body, and 
who art capable of making me pure, and who have the 
foe of hooded serpents for thine ensign (Garuda) . 

9. Wearing the cloth which Thou hast worn and 
discarded, taking the food remaining after Thou hast 
eaten, wearing the garland of tulasi that has adorned 
Thee and given to me, thus do we, Thine feet- worshippers, 
performing assiduously the tasks allotted to us in which- 
ever directions, sing eternal years to Thee who art lying 
on the luminous serpent, during the period of Tiruvonam. 

10. On the day when, O Lord, we were connected 
with the word (mantra) that made us Thine slaves (in- 
separable from Thee), then itself there resulted to us 
Thine slaves renunciation of all attachments. 

To Thee do I sing eternal years, who wast born on 
an auspicious day in Mathura, and who broke the bow 
and danced on the head of the five-hooded serpent fierce. 

11 . Like &elva-nambi, faultless, ruler of the people 
of jewels, like Kottiyur, a hill of pride and lord of wealth, 
am I Thine eternal salve. Uttering correctly “Surrender 

8-9. In the temple the prasadams given to all and to servants spe- 
cially are being enumerated. These prasadams are all rem- 
nants of offerings to God. Man gets everything for his living 
from God. This was systematized in the temple organization 
in a wonderful way. Man must receive all from God after 
having been used by Him. Bh. Gita, HI. 13. 

10. The mantra is Pranava with the mula mantra stated as Namo 
Narayanaya. This cuts asunder all attachment to the world 
. at and from the time of initiation by the teacher. Onam 
(Tiruvonam) is the most important festival, when Bali was 
conquered and redeemed. 
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io Narayana” and pronouncing Thine many names, 0 
God, who art pure in myriad respects, I shall sing to 
Thee eternal years, eternal years. 

Visnucitta became unique because he was so thoro- 
ughly devoted to divine living, seeking naught else. To 
live for God, to love God purely, leads to unmixed 
bliss here and every where, in life as in death which is 
the passage to greater living; one just lives in God for 
God in all His magnificent worlds. Where God is, there 
is Bliss and immortality: death is where God has de- 
parted. It is not death to go out of one’s transient frame 
and gain another frame or work up another organism 
according to one’s deserts (karma): death is but a re- 
birth for many and it is a vast opening to higher worlds 
to see God supersensorily, where God in His higher in- 
finity reveals the glory that is infinite and unending. 
However, Visnucitta sees that, though it may be good 
for the individual to pass to higher worlds, for the world 
here itself it means nothing. It is not that if man lives 
here continuously he can redeem the world. It is not 
enough if even the great Acaryas (the teachers of wis- 
dom) and R?is live on this planet of ours to transform 
the world and maintain the dharma that is yearning to 
be fixed here but which passes, thanks to the perpetual 
cycle of time known as the fourfold yugas, Krta, Treta, 
Dvapara and Kali. This temporal character of all time 
has only one chance of being made impossible and that 
is to infect it with Divine presence. Adharma cannot 
be arrested by talk, discussion and even by partial re- 
volutions, but only by the Divine descent constantly and 
continuously being maintained. This is the Concept of 
Area (illuminating presence) that is also the redeeming 
presence which makes three things possible, the saving of 
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the saints (sadhus), the destruction of evil and evil-doers 
(duskrta) and the re-establishment of the Absolute 
dharma or the divinised yuga dharma. And it is the 
merit of Visnucitta and his great good fortune to have 
had a daughter worthy of himself who made it her main 
business to seek God for husband (as woman), to awaken 
Him to His solemn duty ( dharma of re-establishment of 
dharma in the world into which He has incarnated), and 
to have so closely united with Him through life, through 
eternity, in all planes of the Divine Being. 



CHAPTER Vin 


GODA 

(Andal) 

Goda is well-known as the only woman Alvar of Sri 
Vaisnavism.* She is said to be a foundling daughter of 
Visnucitta. She was brought up by him in the orthodox 
fashion. Goda quite in the Bhagavata manner began to 
worship &rl Krsna as the beloved. She sought the love 
of Sri Krsna and wished to be married to him alone. 

As Goda grew up, her devotion also deepened, and 
all those who saw her were won over by her spiritual 
beauty. Her powers of poetic imagination seem to have 
attracted her foster-father who helped her to make them 
divine. Goda composed two major works, namely, Tirwp - 
pdvai** and Nacciyar Tirumoli . The former is of rare 
beauty, revealing the preparations for gaining £rl Krsa^a 
as husband, and the latter is a composition reflecting her 
mind, when she imagines and dreams of her marriage 
with him. 

Tiruppavai is called so because of the refrain at the 
end of each one of the thirty hymns. This refrain is 
usually interpreted as calling the help of the Divine 
Mother Katyayani for whom this vrata or observance is 
made for securing one’s adorable person as husband. 

These hymns are sung in the month of Margasir$a,\ a 
month most sacred for an observance. Young unmarried 

* Goda is also known as Andal. Goda means giver of cows, of 
light, ifluminations, and revelations. This is an ancient name of 
J§ridevi. Goda is said to be an incarnation of her or Bhudevi. 

** Tiruppavai has been translated into English by several persons, 
t Mvrgasvrsa is said to be the most beloved o£ Krsna 
mdsandm mdrgasirso'ham. Brahmi-muhurta of the year is said 
to be this month. 
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girls get up early in the morning, go to the tank or stream 
for bath, and then proceed to the temple for worship in 
the shrine, singing these hymns. It is not known whe- 
ther this practice was followed earlier. Undoubtedly 
Goda’s following the path of the Bhagavata created a tra- 
dition in South Indian Vaisnava temples. 

This vrata or observance helped to divinize her love, 
sublimated her love-hunger into one of soul-hunger and 
brought into being a new spiritual force in the life of 
young women and devotees. 

A brief analysis of Tiruppavai is necessary in order 
to point out the mystic importance of Goda’s psychologi- 
cal understanding of love. 

The setting of the poem is not original. Goda merely 
utilizes the story of the Bhagavata where Vraja girls are 
stated to have made vows to Durga KatyayanI so as to 
gain good husbands and love. The aim of the vow is to 
derive pleasure in the sight of the beloved, delight in his 
proximity, and ineffable happiness in union with him. 
The sublime nature of Goda’s love lies in its substituting 
in place of the ordinary human beloved the Divine Be- 
loved, who has been described as the Most Beloved or 
the Beloved of the beloved, God. God is the true Be- 
loved, whom all must choose ultimately. In this case, 
He is chosen as pati (husband or Lord) . The Divine Lord 
is the real Lord, husband (pati) of all souls, for all ulti- 
mately depend on Him alone. 

The vow of Goda is therefore the observance of an 
ancient custom among youthful maidens, giving it a new 
orientation. The substitution of God leads to the trans- 
formation of the entire psychic attitude, and also to divine 
mystic union, which is deemed to be ultimate liberation, 
(mok§a). Union with God is the true aim of the soul 
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yearning for freedom, infinity, perfection and unmixed 
bliss or freedom from all cycles of births and disease and 
misery. God is all these in abundant measure and is in- 
finite in every respect. 

The first five hymns of the Tiruppavai lay down the 
conditions that facilitate the attainment of the divine pre- 
sence. The Lord is attainable only by one who is devoted 
to bodily and mental purity, and has one-pointedness of 
mind, i.e. one who has bound one’s consciousness to the 
attainment of the end. 

The second group of hymns deals with the conditions 
which should precede the utter surrender to the Beloved. 
Goda enumerates the different kinds of seekers — a typo- 
logical study, so to speak — that yearn in different ways 
and measures for the Divine. All seekers are addressed 
as girls, as virgins. Indeed she invites all to accompany 
her to the shrine, promising them a richer and fuller ex- 
perience of God. The husband-hood of God is considered 
to be the most significant to a girl, as it entails a total 
dependence and fulfilment of oneself in and through God. 
This is the essence of bridal mysticism. 

In introducing this mystic-classic of bridal mysticism, 
Parasarabhatta, the great Acarya of Sri Vaisnavism, 
praises Goda as the wonderful lady who, by her flower- 
garland already worn by her, forcibly awakened Kr$na, 
sleeping on the dark lady (Niladevi) , and taught him the 
transcendent truth of his own being, as mentioned in in- 
numerable scriptures. 

This introduction is usually held to state that it des- 
cribes the attempt of Goda to win God for herself from 
Niladevi. Niladevi is considered in Sri Vai$nva theology 
to be the third form or personality of the Divine Mother, 
whose two other forms are Bhudevi and Sridevi. She is 
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described as having the special function of hiding the sins 
of all souls (mainly devotees) so as to prevent the wrath 
of God from falling on them and consuming them. This 
she does by making Him enraptured by her divine beauty 
— the beauty of mercy ( daya ) . 

Goda awakens Krsna to his duty or dharma . The 
avatara descends or takes birth on the earth for three 
purposes as the Bhagavad Gita declares: (i) for the pro- 
tection of the sadhus or good men following dharma, (ii) 
for the destruction of the evil-doers and (iii) for the res- 
toration of dharma and faith in it. This happens when- 
ever dharma declines and adharma rears up its head. 
But the mercy of God overpowers Him and makes Him 
unmindful of His great aim and purpose in incarnat- 
ing. It is out of this sleep of daya that Goda awakens 
the incarnate God. As such hers is more a call to God 
to awaken from His stupor than a call to the damsels to 
attain Him as the Beloved. Goda’s remarkable achieve- 
ment shows that her becoming the spouse or bride of God 
is not for seeking forgiveness of the sins of mankind or 
of the wicked ones who have made this earth heavy with 
misery and have themselves become a heavy burden on 
the earth, but for lightening the burden of the earth by 
putting down evil (adharma) and evil-doers (duskrts), 
and for bringing triumph to righteousness (dharma) and 
the doers of the good (sukrts). 

The seers of God, perceiving the harsh darkness of 
the Kali age creeping, had undertaken the task of bring- 
ing down God to the earth, so that dharma might prevail. 
Goda, in a sense, continued the tradition and movement 
initiated by the other Alvars and prophets. 

Behind the ecstatic and endearing terms used by 
Goda we can see her anxiety to restore God to His high 



GODA 


1 37 

place in the minds and hearts of men, as the one object 
of their adoration, as the one illuminating power in the 
spiritual darkness. God is accessible in the shrine of the 
human heart burning the lamp of love, and can be at- 
tained in this very life. 

No one who has been touched by the divine light 
can ever find comfort in mere sleep on the terrestrial bed: 
maybe he finds his bed in God Himself. Asks Goda: “Art 
thou asleep even though thou heardest the songs of praise 
of the destroyer of Kesha?” Spiritual awakening is like 
a dawn or a new birth. It is the awakening of the soul 
to transcendent values and existence. “Is she dumb or 
deaf or an ignoramus that she does not get up from her 
dreams?” asks Goda. “When Reality is envisioned, who 
would wrap oneself in mere imagination?” asks Goda. 

The sixteenth hymn stresses the need for absolute 
surrender to God. One should depend on God only and 
seek no other refuge or shelter. One should seek to be 
enjoyed by God alone. One should not seek to enjoy 
any other. This leads to true surrender. It is surrender 
that is spiritual, mental and physical, which means the 
offering of oneself wholly, in all one’s parts, to God. 

The eighteenth hymn brings out the necessity of 
seeking the help of Sri, the Divine Mother, who leads one 
to transcendence. Here she is invoked as the well-plaited 
one, assisting God in all His works and grace. The Divine 
Mother is the supreme teacher and companion and guide 
of the seeking-soul. She plays the mystic role of relating 
the Divine’s concern for the soul, and the soul’s passion 
for the Lord, to one another. The Alvar’s, specially St. 
Sathakopa, utilises the Mother as showing concern for 
the soul’s condition and narrating it to the Lord, &nd vice 
versa. God as always accompanied by the Divine Mother 
is the mediator between the souls and God. She is the 
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inseparable companion of God in all His descents (avata- 
ras) as well as in His transcendental supracosmic aspect. 

Sri Kr§na is implored to wake up from his yoga - 
n idra to receive the praises of his devotees, with words 
that render them most effective and appealing. The mai- 
lens led by Goda sing thus: 

Like the enemies who have been defeated by 
Thee and enfeebled, falling prostrate at Thy feet, 
we too, are singing Thy praise at Thy doorstep 
(defeated or overcome by Thy beauty). 

Goda then requests the Lord to ascend His throne 
quitting His bed — the throne of the purified heart of the 
devotee, whose impartial ruler He ever is. Thus she 
seeks the residence of God permanently in her true spiri- 
tual consciousness as the object of her inward vision. 

The supreme mystery of God’s nature is exquisitely 
expressed in the twenty-fifth hymn: 

‘‘When Thou wert born as a son of one (De- 
vaki), that very night, becoming the son of an- 
other (Yasoda). Thou wert brought, making 
futile the wicked intentions of Kamsa, who could 
not brook being thwarted, and Thou stood as fire 
in His entrails. O Nedumal! We have come to 
Thee seeking from Thee our goal ( parai ). If 
Thou grantest that transcendent fruit, we shall 
sing Thy wealth, freed from exhaustion and en- 
joy bliss.” 

The Father of the Universe was bom as a son to a 
mortal woman. The Unborn took birth. The Light of 
the universe who illumines the sun and moon and the 
stars, was reared in secret. The Light of the world was 
dark in colour. The Lord of Vaikuntha, which is greater 
than the city of the gods (Amaravati) , was brought up 
in the cowherd stalls. The fearless Being who grants to 
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all freedom from fear, was hidden out of fear. These 
phenomena reveal the supreme paradox between the 
human and the divine. These are said to be mystic sec- 
rets which could be understood only by the mystic con- 
sciousness. Not knowing God’s divine nature. His mys- 
tic birth divine, men have treated most avat&ras as just 
human and interpreted them accordingly. But soaked as 
Goda was in the mythological tradition of the incarnations 
of God — not only one incarnation but many — it would be 
difficult to understand the many-sided significance of these 
hymns unless one is acquainted with all of them. 

The whole tenor of these hymns reveals the beauty, 
the truth and glory and kindness of God. 

As the culmination of her hard spiritual practices and 
devotional yearnings, conducted under her father’s care 
Goda found her fulfilment of her aspirations. She be- 
came Andal, one who has attained God for her husband. 

The other composition of Goda, known as Ndcciyar 
Tirumolif comprises fourteen sections, each of which con- 
tains ten hymns. This composition narrates the course 
of a vow undertaken to appeal to Kamadeva (Lord of 
Love) to help the increase of love of God for man. Those 
who know the famous mythological story of how Kama- 
deva was approached to help Parvati (Urna) secure for 
her the love of &iva, and how in the process he was burnt 
to ashes by the great God, will recognize that all lovers 
seek to gain the affection of God for the fulfilment of 
their love for Him. It is not enough that -man should 
love God, which of course is a difficult thing; it is also 
necessary that God should love the yearning soul. This 
motif is natural to a woman in love. The divine desire 
has to intercede and make God love the soul that has 
prepared itself through tapas (askesis) for rec^eving the 
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love of God. A total surrender to God brings about the 
choice of the soul by God to shower His grace and love 
on it. Kamadeva is the high-priest of marriage, conjugal 
affection. Spiritual union is a marriage depending upon 
the help of Kamadeva as much as in the case of ordinary 
sacramental marriage. 

In this work, Goda, in order to become Andal, dreams 
incessantly of her Beloved and prays sleeplessly for the 
fulfilment of her desire for the Divine. His beauty is 
irresistible. Sleep becomes impossible because it is con- 
quered through devotional remembrance of His beauty, 
and God-hunger replaces physical hunger. She dreams 
of her future high estate: she dreams also of the close 
dalliance that she anticipates: and this anticipation tosses 
her, awaking her to gloom and distress, frustration and 
fear. The unceasing flow of thoughts does not grant her 
peace of mind or body. She dreams of the gorgeous mar- 
riage ceremony awaiting her — a marriage more glamo- 
rous and glorious than that of kings and princesses. 

This TirumoU is a study in rapture — the rapture of 
contemplation, meditation, concentric and continuous, and 
absorption in the beauty of God. One discerns in this 
composition the whole gamut of sensory, vital, erotic, 
mental and spiritual feelings interpenetrating in such a 
way as to present a heightened condition of mystic union. 
The result is a poetic creativity that almost precipitates 
a Vision of a profound spiritual order. The spiritual mar- 
riage of Goda with the Lord was performed by her foster- 
father Visnucitta in the temple of Srlrangam. It is said 
that she was merged in the image. Andal as she now 
became after mergence, sought to dwell in God and show 
the path of spiritual union through love to all souls seek- 
ing the marriage with God in all the three worlds. 



CHAPTER IX 


SATHAKOFA 

(Nammalvar) 

Saint Sathakopa is held in the highest esteem as the 
Master Mystic of £>ri Vaisnavism. He embodies the ful- 
lest mystical excellences and his experiences are of the 
highest spiritual order. He was recognized as the Kula- 
pati (Founder-Seer) of Sri Vaisnava theology. He is 
endearingly called Our Saint (Nammalvar). 

The story of this great saint is that he was bom 
of one Kari and he himself was known as Maran. As soon 
as he was born he was so absorbed in the contemplation 
of God that he was not given to taking anything, but soon 
took up residence under a tamarind tree and remained 
there. His effulgence spread far and was seen by his 
foremost disciple Madhurakavi, who was on tour in the 
North. He hastened to the South following the direction 
of the effulgence. He reached the city of the Alvar and 
found that the effulgence radiated from the person seat- 
ed under the tamarind tree. The saint was absorbed 
and was seen to take no food or water; nor would he 
talk. So Madhurakavi standing humbly before him put 
him a question: “If a soul is bom of matter what does 
it eat and where does it rest?” The saint immediately 
replied, “It eats That and There it rests.”* Thus Madhu- 
rakavi discovered that the Alvar was eating the Divine 
(spoken of by the Upardsads as the Food of the mystics) 
and was living in the Godhead even though he had taken 
birth in the mortal body (settatin vayarrir ) . This meant 

* Settatin vayarrir siriyadu piranddl ettaittinruenge kidakkum? 
Attaittinru ange kidakkum,” said Nammalvar. Attai refers 
to God, That, not to ‘this’ the mortal body (acit) or prakriti. 
cf. My article in Golden Jubilee Number of Sri Ramana, 1949 
pp. 233-4. 

A.S.I.— G 
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that emancipated souls (though finite, siriyadu, smal 
things) dwell in God and God is their food, breath, mind 
wisdom, and bliss and everything. He himself has 
spoken of service of God as the greatest gift of God, ex- 
ceeding even liberation from the cycle of births. 

St. Sathakopa is said to have conquered the bread 
(satha) which causes transmigration by the supreme 
grace of God even while remaining in the womb of his 
mother, and therefore put an end to the cycle of trans- 
migratory births. He was a liberated soul, and was thus 
enjoying God in all ways, living and moving and havins 
his being in God. 

The teachings of this great soul are said to be cap- 
able of liberating any one. His influence on the course 
of religious history is enormous. A poet of supreme sim- 
plicity and beauty, he was much more a transformer oi 
man than a mere poet. His works have been compared 
in their depth and seriousness with revelational writings 
of the Veda. 

' He wrote four works, namely, Tiruvwuttam , Tiru - 
vdsariyam , Tiruvdymcli and Periya Tiruvandadi. Ortho- 
dox expounders say that these four works correspond tc 
the four Vedas, Rk, Yajus, Sama and Atharvana. Bui 
this seems more to be mere number correspondence than 
real contential correspondence. However we may be able 
to glean certain basic trends. 

St. Sathakopa became the symbol of a whole persona- 
lity of divine experience. In later years he was apotheo- 
sised and his icon was placed in every temple and also 
symbolised as the feet of God, following his own state- 
ment, “By becoming servants of the Lord we have verify 
become as it were His sacred sandals ( Periya Tiruvan ■ 
dddK, 31), 
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All other Alvars were considered to be partial ava- 
tar as ( amsavataras ) of this superb mystic. 

TIRUVIRUTTAM 

They told me those were males, though truly females: 

He who hath eyes sees this , the blind discern nor. 

— Rg. V. 1.164.16 

Tiruviruttam is the first work of St. Sathakopa. The 
name has been given to this work firstly because it is 
written in the viruttam metre. This however is not the 
only reason. The psychological reason is that it is a nar- 
ration of an important event that has happened to the 
Saint, the most important, and as such this is a I'rttanta 
composed in the metre suitable to it and called therefore 
viruttam . 

The vrttanta or event is the Realization of the Divine 
by the Saint. The soul is placed in the position of the 
beloved lover and the Divine as the beloved of alh The 
symbolic meaning is fully exploited and the knowledge 
of the Divine given to the soul by the teacher is the 
Mother’s endearing assistance given to the Soul — its child 
—in its attempts to know and attain the Divine union. 
Union with God is the goal of the individual soul, it is 
not a goal determined by reason though it can be chosen 
in that way too, it is a necessity of the soul to attain God 
in whatever, way could lead, it to Him. In the language 
of the aesthetics it may be called the rasa known as 
Srngdra but it is more truly the yoga of Attainment of 
the Union with God that leads to the experience of 
ecstasy of which the human lover-beloved union is a 
pale reflection and perhaps a distortion, or an inversion. 
The pravrtti of the latter human approach is the inver- 
sion of the nivrtti rasa of the Yoga . The Tiruviruttam 
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claims to get rid of the dehatma-bhrama , body-soul illu- 
sion, which is itself an inversion of values — that the phy- 
sical beauty is that of the soul or the body is the soul, 
and aims at removing the obstacles to BrahmanubJiava. 
This is the essence of spiritual love ( Daiva rasa)* 

Thus though clothed in the aspect of the feminine 
the soul’s approach to the Divine, true to the subtle sug- 
gestion of the Veda itself, it clearly speaks of the im- 
portance of the individual approach to the Divine for 
total dedication and surrender and love. The Divine 
is the only Male or Husband who can save one and all 
other males who are but persons, masks of the feminine, 
trying to appear as male. Every soul has to realise this 
seriously. 

Whether they are gods or men or other creatures,- all 
souls individually have to realise their femaleness. Thus 
the Bhagavad Gita has clearly enunciated that God is 
the Ksetrajna and all others are but fields ( ksetras ) . In- 
deed the nature of each individual soul is to be the womb 
or yoni of creation by the Divine, and as such all partake 
of that nature of Prakrti . The whole question bristles 
with the problem of how each soul can become the ksetra 
as such. This Sri Ramanuja solves by his unique con- 
cept of sarlra or body wherein he holds that both the con- 
scient and the unconscient are but bodies (supported and 
sustained and governed and enjoyed by God for his sole 
purposes). Thus the souls become sarira (body), anga 
(limb), sakti (power), k$etra (location), of God, and thus 
they are the female centres of the creative activity of 
God. 

The unique approach of the feminine might also be 
said to have been caused by the experience of the 

* Periyavaccan Pillai’s introduction to Periya Tiruvandadl 

makes out this point clearly. 
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Wonderful Beauty of God. If the austere Vedantic 
approach has been, despite the impassioned utterances 
of Ydjnavalkya , ( Br . Up., IV.iii.33) and of Anandavalli of 
the Taittiriya , the Revelation of the Nature of Ultimate 
Being Brahman, the mystic soul of Sathakopa was seized 
with the Beauty-Experience of Brahman. The Brahman 
of the Upanisads was indeed the Krsna of the Bhagavata 
who was the personification of Absolute Beauty. It is 
with this awareness that we should approach the work 
of 5§athakopa. The supreme entrancing attractiveness of 
God, this is the central note, and perhaps the other notes 
are but aids to this note. The Divine has other rasas 
than the rasas of the alamkarikas, such as Saundarya , 
Divya, &anta, ATianda, Cit and Sat There are of course 
the Aisvarya , Vtrya, Tejas, Sakti , Bala , Jntina; and Nir- 
guna rasas which would also naturally be the experience 
of the Divine as the whole of His being. The human drama 
may have its small rasas , but the Divine Drama (Lila) 
has infinite and full rasas that permeate and fuse all in 
one Divine alchemy of Experience of the Utter and the 
Absolute.* 

The supreme attractiveness of God becomes the psy- 
chological imperative for the consciousness to move to- 
wards Him, seek no other company, no other ordainer, 
no other master and beloved. It is this beauty which 
seems to be of the nature of magnetism and heat so to 

* Ch . Up*, VIII. xii 5: Divyena caksusa manasaita kaman 
pasyan ramate. 

3: Jalcsat krt^an ramamanah . 

Tait. Br.. X.5: Kamanhi kdmarupu 

At., I. ii: So'snute sarvdn kaman saha brahmana vipascitah: 
Visnu Dharma: So eva Vasudevo sau saksat purtisa ucyate, 
striprdyam itarat sar&v jagad brahynapurossaram. Purusa 
muktebhyo f pi vanmanasa f paricchedya gunavibhava svabhavam 
dadati hi Bhagavan. 
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speak which melts and heats and attracts till the soul 
enters the Divine and enjoys the bliss of union. 

The first stage in the life of Sathakopa is this divine 
love-stage. It is not the lust for things of the earth or 
of heaven but love for the Divine presence and existen- 
tial union or real union. It is essential too that none 
but those who have had this divine experience at the 
beginning itself in some form can overcome the attrac- 
tiveness to outer objects: fasting for the body is not 
enough: it is the Vision of the Divine that makes the 
lust for things cease: param drstvd nivartate : ( Bh . Glta y 
II. 59). 

Orthodox writers hold that one of the names of Sa- 
thakopa is Maran and explain this by saying that the 
Alvar was so named because he changed utterly god- 
ward no sooner than he beheld Him in the temple. This 
happened, it is stated, on the 12th day after his birth 
when he was taken to the temple as was the custom and 
also as he did not open his eyes at all during those twelve 
days. The first object he beheld thus after he was born 
was God’s image in the temple, and thereafter he was 
God-man. This may be fanciful etymology derived from 
7 udru (change)."* 

Man must change Godward: without it the wonder 
that is God cannot be seen as the most beautiful. Other 

* cf. Visnusahasranama Bhasya , by Parasara Bhatta, name 14. 
Maran may be rendered as ‘changed being’ from the root 
mam. But it may also mean ‘the death-giver’ of lust or the 
death-giver to that force that leads to rebirth, even as the 
word sathari means- The word Mara or Mara reveals the 
lover aspect of God Kama in mythology, one who changes the 
non-lover into lover as in the most famous episode of Uma- 
6iva-Kama. The Sanskrit word Mara resonates and has 
symphony with the Tamil word Maran t as the soft r is used 
in the one case whereas the r cannot philologically be re- 
ferred to it in the other case. However it is esoterically valu- 
able. 
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eyes verily have to be got and it is all God's grace answer- 
ing to the transcendent desire for God on the part of the 
individual soul. Such is the mystic’s yearning that it 
seeks a transcendental change in oneself rather than seek 
that God should change and descend to the level of hu- 
man visibility and measure. 

However much the individual soul might like God 
to become amenable to his desires and wishes, yet it is 
in the long run desirable that he should change over to 
the divine nature. Man seeks to make God in his own 
image, but it is right that man should seek to grow into 
God’s nature: God aims at making man of His own image. 

Tiruviruttam was written for the sake of rescuing 
men who have fallen into the pit of inferior births and 
further still into a second pit of lust (kama) and wander- 
ing ceaselessly, and thus to lift them up so that they may 
enjoy the divine status. Kidambi Accan or Pranatarthi- 
haracarya describes this to be the main purpose of this 
holy work. This is obviously the fruit of its study, and 
the intention is that the love of God that this composition 
can engender in the reader or hearer who is devout is 
such that it will be s&dhana (method) towards final eman- 
cipation through God’s grace. 

Tiruviruttam has to be studied firstly as a hymn or 
rather a series of hymns, revealing the reactions of a 
soul caught up by the Lord’s beauty, which from then on 
has elected to follow It as its one and only supreme object 
that shall govern the rest of its existence. The first verse 
thus shows the soul which has already beheld the God- 
head and His Beauty, Who has in His transcending Grace 
descended into manifold births in human and other wombs 
so as to relieve the distress of the souls so dear to Him. 
appeals to Him to hearken to its prayer to remove the 
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obstacles to its Brahrrtfinubhava (Experience of the 
Divine in His supreme Nature).* 

Thou Impeller of the Eternals! Thou who wert 
born in all manner of womb for the sake of sav- 
ing souls so that we may not be touched hence- 
forth by the consciousness in the false, the per- 
formance of evil deeds, the dirty body and the 
qualities that are therein. Condescend to give 
ear to the true words of Thy slave.** 

This then is the first vision of the Lord Transcendent, 
who is eminently the Impeller of all beings, eternals and 
non-eternals. He indeed has come down in all His glory 
among creatures to lead them up to the havens of bliss 
and sorrowlessness and truth. It is also to teach them 
not to identify themselves with their changing and dis- 
ease-ridden bodies but rather to devote themselves to the 
service of Him who is the abode of all purity and excel- 
lence and perfection. His Grace is that which will re- 
move the gravitational pull of the lower and make one 
free from the burdens of life and body. 

So much is the avatara a descent of Utter Grace that 
uplifts and grants a sense of New Life and Higher Life 
that the Alvar is overpowered by the Love of God to His 
creatures which is found to be infinitely more than what 
the Alvar bears towards Him. The Vision of course is 
short-lived for the verses that follow involve and intimate 
the feeling of separation. 

♦ Periyavaccan Pillai points out that this is so because the first 
and last verses of Tiruviruttam repeat the words of appeal: 
adiyen seyyum mimappam and vmnappam seydu. 

** There is truth in the illusory as well as in those which are 
not It is this truth that makes one take the illusory to be 
true and it is experience that reveals that it is illusory and 
that the element of truth it is that led us astray rather than 
the non-truth. 
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The next group of verses, 2 to 24, are all intended to 
demonstrate the growing intensities of the Alvar s soul, 
the soul that has had the glimpse of God, like a lightning 
flash in a dark and heavy night. These verses whether 
spoken by the maids (the feeling aspect of the soul ac- 
cording to some psychologists of this field) or by the soul 
itself in its cognitivity or by the devotees 5 senses ( indri - 
ijas) or the Mother (the intuitive gnostic friend of the 
soul and teacher, Sri) or the teachers, are all represen- 
tative of the stages of the deepening intensifying strata 
of consciousness. The deep penetrating movement of the 
psychological consciousness as it penetrates the mystic 
layers of being are represented by images of depths and 
heights by the hymnists. 

The second verse gives a description of the love- 
smitten soul; the third reveals the soul addressing the 
mind to follow the Lord and to be in His glorious company 
which consists of the three Goddesses, Sri, Bhu and 
Nappinnai, who move with Him as His shadow insepar- 
ably. The mind also has to become as it were a shadow 
or rather to shadow the footsteps of the Lord. This leads 
to extreme one-pointed devotion, facilitated by the beauty 
already perceived. The entire mind has been so much 
absorbed by the Divine, there was hardly anything left 
of it to follow or appreciate the basil of the Lord or the 
fragrance celestial of God’s person. 

So far the mind has been lost to God s beauty. So 
much so, the Alvar finds his soul firmly following the 
Lord and the three-fold Mothers even as they themselves 
do, shadowing Him. 

The fifth verse begins with a pant The oppressive 
winds are up: senses revolt against this concentration on 
the internal and higher Divine, being outward-turned 
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by habit towards objects and also only seeing below and 
on the line of horizontality. There seems to be danger 
ahead: passions of earth are alluring forces: but they are 
apprehended, thanks to the memory of their earlier ex- 
periences, as leading to pain. Tire Northern winds sym- 
bolising the raging fury of the feelings are blowing and 
the soul is tossed between the mind that has lost itself 
to God and the senses that egg it on towards worldly 
objects. But the abiding passion of the soul for God is 
beginning to be established more firmly than ever before, 
thanks to this rude shaking by the Northern winds. So 
much so, the images of the external world are made to 
refer to this central Understanding of the arrival of the 
Lord. The rainy season is thought to be near by: the 
soul’s hope is that the Lord would return to it, as the 
beloved husband returns to his home during the rainy 
season.* God’s home indeed is the soul’s heart even as 
the home of the soul is God's heaven (Vaikuntha). But 
the rains, the little graces that precede the advent of the 
real rainy season, are not of the rainy season but of the 
summer. The heat is unbearable: the glare of it is also 
intolerable: the scorching heat of the summer is to be 
followed by the cooling rains. The soul as lover (N& 
yaki) now appeals to all the devotee-souls who go on pil- 
grimage to the Hills of Tirumalai to speak to her beloved 
Lord about her wretched plight. She has eyes illumin- 
ed with devotion: all her senses are entirely calmed down 
and free from fever of object-lust: and she has love over- 
flowing or rather intense aspiration for the Highest ex- 

* The rainy season motif is mystical, symbolical and real. The 
Ramdyana mentions it. Kalidasa has made it classical in his 
Meghaduta. Dutyakavyas are plentiful. The Alvar uses this 
in the Tiruvaymoli, I. 4: H.l: VI. 1. & 8; IX. 5 & 7* Venka- 
tanatha uses it in his Hamsasandesa. 
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perience of Him who adorns the mighty hills of spiritual 
eminence.** 

The devout souls look at her proper love with un- 
derstanding and enjoy such pure love. The Alvar’s soul 
is excited further at their approbation of her love for 
God: the senses forget even to do their proper functions 
and are more absorbed in the object which, the sense;? 
and the mind are pursuing. The senses can pursue the 
visible and audible, fragrance and so on, but cannot pur- 
sue that which is beyond their reach: it is only the mind 
that can go far. The one supreme passion of the soul 
is the Supreme Transcendent and the whole frame is 
ablaze with it. The soul cries out to God and for God, 
The fever flame of love is being fanned up to white heat 
by the Northern winds. The world-life without God is 
felt to be oppressive, — it now appears to be a vast ocean 
which is dark, gloomy and serenely indifferent to the 
higher hopes of divine union — life itself becomes meaning - 
less and an illusion. The whole being is in a state of col- 
lapse: “Has the sky uplifted the ocean; Or has the ocean 
gone over to embrace the sky?” (This is surely an im- 
mediate experience when the water column of the stormy 
sea rises itself to receive the cloud waters funneling to- 
wards the column of rising waters of the ocean). 

The next picture almost realises the world deluge: 
“Is it the time when the Lord’s earth was carried away 
by the sky and deluging ocean? Or is it the rainy sea- 
son? O Beautiful One, from thine deep ocean-eyes 

Tirumalai in its geographical representation is Tirupati (Chit- 
toor Dt., Andhra Pradesh, India). It comprises seven hills. 
Srinivasa is the Godhead. His annual festival is in the rainy 
season, symbolically stating that He is at home or back at 
home, at Tirumalai. Union with God must be in His highest 
■form, the transcendent, and in His highest place which is His 
Home. Vaikuntha and Vengadam are thus related in Alvar 
theogony. 
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streams of water are flowing’' (verse 18). 1 

Such is the self-dejection. The heart’s lord, the 
bridegroom, had not arrived. 

The physical conditions presaged in the above verses 
give the great psychic upheavels of the soul in its em- 
bodied state: and these really relieve the soul from body- 
considerations; the Divine experience is not a physical ill- 
health nor its index or condition: the physical ill-health 
makes man a creature of his physical body and he thinks 
of naught else: the Divine passion on the contrary brushes 
aside the physical torment or ill-health and is living a 
purely mental and spiritual life. The shift in the axis 
of reference in embodiedness is often missed by many: 
one result is the overcoming of the illusion that one is 
one’s bodily existence for even mental awareness 
vanishes. 

There goes along with the previous realization (not 
exclusively nor even consciously cognitive) , a deepening * 
faith and love along with an increasing sense of despera- 
tion suspecting its own faith, acquirements, strength and 
purity. Any efforts to cure these depressing symptoms 
with the magic of rationalism or irrationalism such as is 
practised by devil-ostracisers are also foredoomed to fai- 
lure. The soul knows that the only cure can be the Rea- 
lization of Union with the Divine, because it also knows 
that the cause of this divine infatuation (miscalled dis- 
ease) is not any human or sub-human force or power or 
personality but the Divine only.* “Her pain is from a 
God exceeding great from no slight God who lists to 
wheedling words! You with trident! stop! Ye mothers 
Hark! Naming His name who swallowed the seven worlds, 

1. All poetical translations are from J.M.S. Hooper: Hymns of 
the Alvars, 

* Devil-ostracism motif is found in the Models of Tirumangai. 
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garland her hair with fair t ulasi!” (v. 20). The soul in 
this closed state of absolute absorption is of course a most 
distressing sight. 

There is present however a deep pathos. The guid- 
ing hand of a motherly consciousness or personality alone 
rescues it from drifting deeper and deeper into disen- 
gagement with the world. This motherly personality is 
indeed the friend, benevolent and knowing, teacher or 
leader who may indeed be the instrument and the path 
(purusakara ) , because of her deep and abiding inti- 
macy with the Divine. May be they are the Mothers 
themselves who, shadow-like, live and move and have 
their being in God. Thus grows the period of utter devo- 
tion of the mind, when the mind has become God-filled 
( Brahma-bhuta ). 

Then there is felt the gathering of gentle breezes 
carrying the tulasi scent of Sri Krsna Himself, a differ- 
ent scent from the scent of the tulasi garland adorning 
her hair, a divine fragrance. The Divine is felt to be 
approaching the soul in devotional lament, returning the 
look with kindness and love, encouraging it to follow His 
every movement all the time. 

High sensitivity about the presence of God is one of 
the most important fruits of yearning love. When there 
occurs the divine response, be it ever a look, even lasting 
only a moment, the joy is intense. 

“What in this world will not tulasi do? 
(Plant of the King; the King of the mighty Gods, 
Lord of all heavenly ones, Our Lord! It has 
loosed my bracelet* and has turned crooked the 
rod that rules over Kannan's earth and heaven?” 
(v. 25). 

* The bracelet motif is found in the Bhagavata, X. 60.24. 
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Tulasi worn by the soul firmly calls up the response 
from God who is wearer of the tulasi (ocimurn sanctum) . 
To wear the name of God is to make God lean towards 
the soul, asking for what the call is made. So too the 
tulasi worn by a soul calls the Divine to it. 

The soul has an ecstatic feeling but not yet a vision 
of the Presence. The subtle Being who cannot be seen 
by the eye, heard by the ear, who cannot be thought of 
by the mind, is to be seen with God-gifted eyes and ears 
and by the divinised mind. The soul yet seeing and 
hearing all things from its embodied condition depends 
entirely on the organs of sense and action, and cannot 
even understand anything about the. divine sight and au- 
dition and cognition. However, as the soul is dragged 
inward and the senses turn inwards, it is dragged into 
the divine centre. It yearns for the experience of the 
presence not indeed in the sensory manner but in what 
we may call the divine-sensory manner. The great wise 
words of the scriptures come to it and the soul hopes 
that He does keep up His promises. The soul lapses 
into itself and does not any longer care for itself and its 
existence. Its suffering is not so much due to its loss 
but the loss of God in all its existence or being. This 
second stage reveals the souks disgust at every thing and 
it is seen that it develops envy or jealousy at every other 
being that has some sort of connection and contact with 
God. Swans, pure birds, swift messengers, those discri- 
minating birds that live and move in the region of ‘mind- 
lake' (Manasarovar) refuse to take her message to God 
(verily because they cannot go to the Divine who is much 
farther than their wings could carry them). She pleads 
however with them and the herons and clouds too, to take 
her plaint to the Lord. She even laments that outer ob- 
jects prevent inward growth and total offering. 
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Her own voice, friendly to her, feel the callousness and 
irresponsiveness of the Lord and there is the maternal 
self-regarding voice within that even fears that she has 
entered into a veritable jungle of death (v. 29-37). Was 
it not already realised by the soul that even the roar of 
the rain-clouds (so much symbolic of the Divine Pre- 
sence) only put the question: 

“Who is that damsel who would even now Her 
life enjoy separated from her husband? (v,19>. 

True indeed she has crossed the ocean of samsdra 
(world-pleasure) that separates one from the Beloved, 
who is indeed the ocean of bliss, beauty and truth. The 
rain cloud is representative of the Higher Ocean of God. 
The true rainy season has arrived. The date of union 
is at last at hand. 

“The Mother (Sri) whose eyes are like rain, 
born of the lotus when she mounted the serpent- 
bed was accepted (by her Lord) on the white 
waves of the blue Ocean; The Mother (Earth) 
wailing aloud to the sky that Visnu was cruel 
wept shedding tears of rain on her mountains. ” 
(v.52). 

Likewise she has become tear-filled, inconsolable, 
since none but God could console her and free her from 
her grief. Urgency prompts her to send further messen- 
gers, the beetles and bees (v.54) which imbibe the 
honey from His garlands, not to speak of God Himself 
being called madhu — the honey of the seekers of the 
Divine (v.50). 

Then happens the arrival of the Lord not yet in 
front of the devoted soul yet intimated by the cool sweet 
breezes: 

“A cool south wind has been secretly with 
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honey sweet of His tulasi; rainlike has it cares- 
sed my limbs and ornaments/ 5 (v.56) 

The third coming is nearer and more intimate than 
anything till now. The Lord’s love for the devotee is 
made manifest by His secret presence that however 
spreads an aura of happiness all round. Can the light 
of the Sun be secret, or can the fragrance of the divine 
titlasi be suppressed? God’s passion too is seen to be 
reciprocative and indeed very sincere. God indeed 
seeks to remove the agony of the soul in separation. 
However, a too sudden coming might be too much strain 
for the soul to bear. A shock is to be avoided in the 
good as in the evil tidings! Thus the gradualness of the 
coming of the Divine works' itself up to normal pleni- 
tude of joy and dedication. The soul yearns for light 
and God grants it light, for, God is light: the soul han- 
kers after loss of heaviness and pain and God grants it 
lightness and freedom from pain: the soul craves for 
love and absorption and union, and seeks to open up it- 
self to Him alone, and God in His fullness opens up 
Himself too to the soul so that it could fully enter into 
Him. The Divine enters into the heart of the soul, even 
as the soul enters into the heart of God. But all this 
desire for absorption and union has to mature in the 
very being of the soul. Further, not in the sanctuary 
but in openness lies the fulfilment. The soul has found 
Him in its deep sleep and samadhi , and in its dreams 
too, but not yet in the waking consciousness. The inner 
faith grows from within and yet would justify it in works 
which have to deal with the world at large. The normal 
life of the soul is to live in the waking as well as in 
other stages in God and for God and by God alone. Then 
alone the goal of perfect attainment is achieved. Thfe 
soul has to get this assurance. 
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Thus dejection again supervenes but this is on a 
higher and deeper plane and the ordinary ways of phy- 
sicians, magicians and sooth-sayers and others are ab- 
solutely insufficient to help the soul or appease its hun- 
ger. Friends, true friends who know the path and know 
the ways of God, are the need. Such friends indeed do 
arrive: when the pupil is ready the master is ready: 
when the soul is ready, awaiting to lead it to its goal 
are the great teachers of eternity. They are messengers 
from God. Thus one friend (and the commentator 
holds her to be none other than Sri, Transcendent Grace) 
says that the greatness of God is a sign of His Goodness 
and not a sign of His power as such. The power of 
Goodness is greater than the power of arbitrary rule 
over all, or attainment and possession of lordship over 
the elements, etc. God’s greatness, goodness, puissance, 
condescension, and other divine attributes are narrated 
to the Alvar by this supreme divine messenger of God; 
the divine friend intercedes and communicates the 
graces of the soul to God too, her uninterrupted medita- 
tion, devotion, and perfect dedication and surrender 
without any reservation. Thus in the soul develops the 
most important feeling that God’s grace is flowing to- 
wards it and it refuses to listen to others who say that 
she has not God s grace (v.64). It finds fullest consola- 
tion in reciting constantly His name (v.64). A mere 
japa (repetition) of God’s name is not of course to be 
mistaken with this deepening taste of recitation and con- 
stant remembrance of God through His name. The 
usual japa tends to make the meaning or the connotation 
of the name pass and leaves just the sound behind hover- 
ing between the lips. The real japa on the other hand 
leads to deepening connotation and arouses the mind to 
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seek to know more and more about the sound itself and 
how it is connected with the object of one's sole adora- 
tion. Thus arises the illumination from the sound, and 
the object begins to get into view. This it is that de- 
velops the inner vision of the Real Object which one 
knows from knowing seers through the Name. 

By this constant remembrance, the nature of the 
soul itself becomes luminous, bewitching; even the very 
body of the individual soul reflects the light and joy of 
the Divine. Even the very Mother of the universe gets en- 
raptured and infatuated by the soul’s looks. The hour of 
Night should not lead to despair but to the return of the 
Beloved: however much the sweet night covers herself up 
with darkness it is but to throw into strongest relief the 
lightning-beauty of the Divine. However, the soul does 
not yet know the beauty of the night but only its ter- 
rors. Cries she: 

“Now comes to destroy me quite 

Comes this one night a thousand ages long.” 

She herself discovers that she is maturing into God’s 
love and her human approach to God is being dissolved 
by the new dimension of the Divine approach into her, 
changing her quite. No longer is she moving herself to 
God but she feels that God is modifying her to suit His 
love. It is quite out of the scope of the Alvar psycho- 
logy of love to demand that God become man to meet 
man or woman, but to insist on man’s change into that 
condition acceptable to God’s nature and will. There 
is in certain types of Humanism and anthropomorphism 
this human demand on God in order to prove God’s 
godliness, but is it not much more significant that God 
proves His godliness by changing man and woman into 
god-nature, fit for God? The true evolution of the soul 
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is towards godliness and godnature and not to retain 
the human however much the human may be beautiful 
and attractive. In this process of divinisation (of be- 
ing made suddha sattva) the soul finds itself being led 
towards the Divine impelled by a force also recognized 
to be Divine which is irresistable. Self-offering is as it 
were the inevitable act, and, whilst others may say that 
it is the soul that is advancing towards the Divine, the 
soul in its heart of hearts knows that it is God who is 
pulling it to Himself. The soul swc-pt into this move- 
ment of the Divine is verily experiencing the madness 
of love (v. 70) for its floating asail on the raft of God 
is cooler, sweeter than the cool breezes of the moon-lit 
night so dear to ordinary lovers. This blue night of 
the Divine is verily stronger and sweeter than the moon- 
lit night of lovers (v. 61-73). 

The Night which was intolerably hot and weari- 
some had thanks to the arrival of the Beloved Godhead 
changed the Alvar soul, perceptibly too (v. 74-75) . Every- 
where she sees the glory ( vibhaua ) of God. 

It is under such conditions of psychical exaltation 
and complete overwhelming absorption that the tulasi - 
cool fragrant breeze blows from the direction of the 
Divine: 

“A soft, south breeze is blowing that has play- 
ed on the tulasi on His head who knows all 
things, His great eyes closed in sleep (of Yoga) 
reclining on breaking waves: the Lord Who 
gulped the world, Who did a mount uproot and 
uphold for shade.” (v.74) 

Everything seems to be set for the culmination of the 
journey of love. God’s acceptance and union with the 
soul indeed are superb fulfilments, siddhis f for the soul. 
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No longer is the soul alone and no longer has night any 
terrors for it. Embraced by God the soul is in God. 
Abiding in God it has attained blessedness and its di- 
vinisation becomes a fact. 

Sings the Alvar about this attainment of vision, in 
God, of all, in ecstatic terms: 

“Many a different way of worshipping 

And many clashing creeds from different minds. 

And in the many creeds their many gods, 

Thou hast made spreading abroad Thy Form 
O Thou Matchless! I will proclaim my love for 
Thee/’ (v.96) 

“There is naught but grief for 
Those who have looked and looked, 

At dawn and sunset, age succeeding age; 

But can sleep ever come to those who gaze 
Joyful with mighty passion rare at Mai 
Eternal Whom adoring gods surround.” (v.97) 
“From sleepless seers and others who adore 
He takes away the pain of endless births! 

The mystery of mighty form of Him 
Unique and self-dependent — butter-thief, 
Hard even for gods to grasp that slighting word.” 

The soul that attains the Divine transcends the state 
of sleep, forgetting its unique duty (dharma) to God. 
Sleepiness is the characteristic of even those who are 
apparently awake but do things that reveal no aware- 
ness of their duty to God, which is verily the basic duty 
and wakefulness of being. The Gita verily speaks of 
that to which the seers are awake and to which they 
are asleep, which is the inverse of ordinary man. Thus 
the seers and gods are those who know their duty and 
therefore are awake and it is they who can truly guide 
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the soul. The transcendence of sleep is not in becom- 
ing awake to the senses and the mind but in becoming 
awake to the presence of the Divine everywhere, above 
and within. 

The Tiruviruttam is an account of the pilgrimage 
of the soul to its transcendence over its ignorance } sleep 
and sloth in which it is caught up in the body. The 
Divine is the only means and the goal of the soul to- 
wards its own union with it. That alone is its real 
waking condition, not that which sensists claim. The 
Alvar sadhana through prayer and praise and constant 
remembrance reveals the several levels of its ascent from 
the sensory to the imaginary and thence to the awaken- 
ing of the inner workings of the Divine Nature that 
works out in its own manner. 

The pilgrimage of the soul to its own Real Being is 
a unique document and throws considerable light on 
the stages and poises of the soul in its ascent. 

This same theme is elaborated in greater detail in 
the Tiruvdymoli and there too the same motifs are used. 
In a sense the Tiruviruttam can be considered to be an 
epitome of the Tiruvdymoli. 

TTRUVASAHiYAM 

Tiruvdsafiyam is the next composition of St. Satha- 
kopa. The name of this composition itself means an ob- 
servance with due rites or forms of worship of the One 
Supreme Divine. It is clear that every prayer has a 
rite implicit in it. This is called carya or hriya. The 
adoration of the Divine Lord is the highest and holiest 
rite. What other yapia has to be performed by the de- 
votee than the jnana yajna or dtma-yayna, as the great 
Godhead Sri Krsna has himself stated? (B.G. IV. 27). 
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Devotion is the overflowing love of God, the mystic ghee 
that is being offered in the altar flame of knowledge and 
divine will so as to grant results far above any terrestrial 
or super-terrestrial benefits which the ordinary rites and 
sacrifices may grant. Sacrifice considered from the my- 
stic standpoint is not anything other than the proper 
self-offering for work, transformation, indwelling and 
possession and finally elevation to the Lord’s infinite 
mansions. The Yajur-Veda is devoted to the Sacrifice. 
The Sukla Yajur-Veda (Vajasaneya Samhita) concludes 
with the Udvasyopanisad which shows that karma must 
be done as long as one lives and one should desire to do 
this karma of self-offering to the Divine throughout life 
and that performance of right karma does not entail any 
sin or limitation. There are three types of karma, karma 
of pravrtti (descent into bondage), karma of nivrtti 
(called dharma by some, especially Buddha), and thirdly 
karma that is implicit in all relationship with God for 
each soul in so far as it is to live and move and have its 
being in God. Karma , (action) akarma (nonaction) , and 
vikarma or special karma , that is, the transcendent varie- 
ty of karma which the Vaisnavas describe as kainkarya 
are then the three types of karma to be recognized; the 
last one is what one must ever do whether released or 
bound or eternally free. The doing of that kind of duty 
or dharma ( divya-kamrna) is essentially what does not 
limit the individual or bind him in the cycle of births 
and deaths, bondages and ignorance, and mortality. 

.Renouncing oneself to Him in all one’s being, one 
attains the Immortal Being. The supreme Object of our 
duty is then always with us. This is the Rtam Brhat. 
The Kratu is God alone, Visnu, the three-strided one, 
primordial cause, the Source of all. birth and goal of 
all process or laya. 
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The Trivikrama avatara* of Visnu, the primeval 
place in the milk-ocean, His perfect creative yoga called 
susupti (good sleep) of the transcendent prajna, and that 
wonderful form the gods ever adore and would like to be- 
hold for ever and without interruption, are all gathered 
into this first hymn, for they exist together in the Vision 
of Sathakopa. Indeed it is well known that any worship 
offered to the lower forms or rather forms taken in the 
lower planes of creation should be linked up with the 
others which are higher. Thus the Transcendent Form 
of God beyond all description and understanding must be 
thought of along with the creative Form ( vyuha ) and the 
descents ( avataras ) and the temples and the heart. It 
is in this integral worship that the Vedic kratus (sacri- 
fices) as well as the Agama pujas in temples specialised.* 


* References in the Yajur-veda to Trivikrama are many: Bk. 
11.25; Bk. V. 15-28; Bk. VI.2.3; Bk. X.19; Bk. XII. 5: Bk. 
XXVII. 49; Bk. XXXIV. 43; Bk. XXXVI. 9; The most charac- 
teristic description however is given in the course of XXIII, 
49-52. (Griffith’s trans.) 

“Friend of the God! I ask for information if thou in spirit 
has obtained knowledge. 

Hath Visnu this whole universe pervaded in the three steps 
wherein the God is worshipped? 

I also am in these three steps of Visnu wherewith this uni- 
verse is permeated. 

The earth and heaven I circle in a movement and this heaven’s 
summit with a single organ. 

What are the things which Purusa hath entered? What 
things hath Purusa contained within Him? 

This riddle we propound to thee, O Brahman. Why dost thou 
give no answer to my question? 

WITHIN FIVE THINGS HATH PURUSA FOUND EN- 
TRANCE. THERE PURUSA HATH WITHIN HIMSELF 
CONNECTED. THIS IS THE THOUGHT WHICH I RE- 
TURN IN ANSWER.” t t , 

The commentator says the five things within winch the 
Purusa has found entrance are the five breaths. It is more 
likely that they are the five planes of matter, breath, mind, 
supermind (annaut, pranam, manas, vijndnam) and atma 
(ft va). Purus 21 here means Visnu, the three-strided one, 
who hag encompassed the hhuh t bhuvdh and svah and has 
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Mystic thought has always accepted the view that it 
is the Divine who is the doer of everything ultimately 
and the enjoyer of all results. The usual view that there 
are four causes for every thing, the material, the effi- 
cient, the instrumental, accessory and teleological, is ac- 
cepted. There is also another view which lays emphasis 
on the cause as asadharana (the specific and non-general) 
rather than the general ( sddhdrana ). The spiritual view 
ultimately passes from the particular causes to the gene- 
ral causes of all, which are said to be time, space and God. 
Since space and time are also under special circums- 
tances very much particularised with regard to events, 
God alone becomes the most general cause of all things, 
indispensable for all activity. Ignorant men brush aside 
God as cause and devote themselves to discover the other 
specific causes. In mystic attainment one concentrates 
on the general and proceeds to explain all on the basis 
of the nature of that General Cause or God. 

It is thus very necessary to devote one’s attention to 
this Most Universal Cause which is the Cause of all 
causes. 

The Tiruvasariyam teaches within the brief compass 
of seven hymns the Tattva (nature), the Hita (the 
Good) and the Purusartha (the goal and ideal of man) 
as well as the obstacles to the final attainment of the 
knowledge of the Universal cause of all things. 

In the opening hymn of the Tiruvasariyam the nature 

become the Master of all the worlds by pervasion. Outward- 
ly the three, inwardly the five, He has pervaded as the in- 
dwelling Lord. The word Purusa is significantly a reference 
to the indwelling Selfness of God in alL 

The Alvars all wonder at the greatest exploit of Visnu, 
which makes Him the all-pervading Sovereign of all dungs 
and souls and gods; all other powers of God are subordinated 
to this Ruler : ship principle of Vi§nu. 
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of God is explained with all the mythological mysticism 
inbuilt in the Veda: 

“Like the lustrous emerald-green mountain 
with huge red-clouds, crimson Sun, cool-Moon 
adorned and wearing many stars with coral red 
reefs asleep on the palm of the Ocean’s lord, 
Thou art wrapt in yellow robe, adorned with 
crown and necklace, and bright jewels, bright- 
lipped and red-eyed, with an entrancing body 
resting on the couch-like serpent, poisonous and 
brooding. In the midst of the Ocean enjoyest 
Thou yoga-sleep, so that Siva, Brahma, Indra 
and other hosts of gods may worship Thee! O 
Thou lotus-na veiled One! Supreme Godhead! O 
Thou who hast feet that measured the three- 
worlds!” 

The second hymn reveals the superb difference be- 
tween this divine ecstatic Vision of the fivefold Godhead 
and the pleasures of the mundane world and heavens and 
attainments of the different world enjoyments ( siddhis ). 

“Through its intense desire to wear on its head 
the sign s of the Lord’s Sovereignty, the Soul 
struggles to attain the feet of the Lord (Vi$$u 
Trivikrama) resounding with bangles, who is the 
world-creator-devourer; abandoning puerile 
ends, it melts and loses itself in devotion and 
love to Him in that delight of enjoying the trans- 
cendent nectar-flood. Let it. If lordship, esta- 
, blished place and imperishable strength over the 
three worlds be got but without getting libera- 
tion, will knowers aim at that?” 

Man’s goal is liberation, not the sovereignty of the 
worlds. This cannot be got unless one wears the feet 
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of the Supreme Sovereign on one's head, in sheer loving, 
melting devotion. The wearing of the feet of God shows 
the dependence on God for liberation. That is why the 
feet of God are to be worn by all devotees of God. It 
is not so much a caste-mark as a mark of devotion to the 
Ultimate Personality that rules all the worlds. 

The third hymn points out that the offering of one- 
self to God involves also the devoted and consecrated 
service of the lovers and servants of God. That too is 
the next step in the sacrifice: 

“Because of whose will the three worlds tread 
the good path is He famed as Sole Refuge, Who 
destines all to be true, Who among the three 
gods is chief, Whose chest is luminous, Who in 
the cool ocean full of high waves that roar like 
thunder-bolts at which the mountains quake, 
bound a serpent king round the huge mountain 
and churned (nectar), to That One Supreme 
God’s devotees we shall become servants, here- 
after, creation after creation.” 

The Lord grants immortality, it is true. The churn- 
ing of the immortal elixir is a figure of sacrifice, and is 
assisted throughout by Visiju as supporter, executor, as 
saviour and giver. The beauty of God lies in the fact 
that He could simultaneously manifest Himself in mani- 
fold forms and execute diverse functions in the most per- 
fect way true to His divine nature. The worship of the 
devotees (a diydrs) of the feet of God is also necessary. 
It reveals that the true nature of the soul is humility, a 
creatureliness which is the realisation of one’s nothingness 
without God. Thus the true akincanata (nothingness- 
nature) of the soul should be exhibited in one’s conduct 
with reference to all the devotees of God’s feet or who 
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wear the feet of God all the t'*me and incessantly seek to 
serve them. 

Though the service of the servants of God, devotees 
of the Lord, is quite necessary for promoting one’s own 
utter humility and nothingness, yet the goal is God alone 
and not these servants, for God alone is the T or self of 
all. It is refuge at His feet that grants felicity. 

“Will it not come to pass that creation and 
after creation unceasingly undisturbed we shall 
seek refuge at the feet of the Primeval Divine 
Wonderful Being? Who once upon a time, when 
all the worlds were hot and all the worlds and 
all beings ceased to be, was unattainable by 
countless souls; Then unaided, the Sole Seed, out 
of His navel He brought forth the supremely 
powerful Brahma, Isa and other Gods and willed 
the existence of the three worlds?” 

Thus not all the bhagavatas put together can become 
equal to God, Their powers are God-limited, because 
God-granted. Even a community of such devout souls 
cannot equal God, though God may Himself state that 
they are His self and that He is willing to do all that 
they want. It is necessary to transcend this world of de- 
votees and enter the ontological prius , God Himself, who 
is the creator of all and the source of all. Nothing else 
can be a substitute for God, however eminent the teacher 
or messenger. God is the primeval deary a, the One Rsi 
so to speak, who alone leads one to Himself ultimately. 
All bhagavatas or God-filled souls are but mediators in 
this process, who try to bring the soul to their Lord God. 

The fifth hymn shows that God alone contains all 
and no soul can ever aspire to reveal this in itself. 
Visva-rupa-darsana or the Vision of the World-eompre- 
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hending Form of God is described in a beautiful concen- 
trated manner. 

Making Thy one lotus-foot face downwards 
covering the Earth entire, 0 Thou Primordial 
Cause! with the other brilliant lotus-foot hast 
Thou covered the entire Sky, so that the Brah- 
ma’s world felt wonder and joy and the gods 
the path shown by the Veda tread! With eyes 
like the lotus-garden in bloom, with lips like 
fruit, wearing a crown, lustrous like the Dawn 
or an infinite-rayed thousand Sun, Thou art with 
v a thousand shoulders like the Kalpaka Forest 
(that grantest all) ! To Thee canst not the worlds 
be devoted slaves? O Lord! 

Mahabali, an Asura emperor, descendant of Prahlada, 
who was a devout bhagavata of Vi$nu, ascended the im- 
perial throne, and, as was the custom, conquered all the 
three worlds. He then performed a great sacrifice 
(yajna) in which he wished to give everything asked for 
by any seeker as dana, (gift), after the conclusion of the 
sacrifice. The great Kratu or sacrifice excelled every- 
thing, and the great king was almost completing his sacri- 
fice to attain the entire universe. Just then the gods 
appealed to Vrsnu to save the universe from the rule of 
the Asura. Since this ruler was the grand-son of His 
Devotee Prahlada, Visnu took up the role of a humble 
divine Brahmin of puny stature (Vamana) and reaching 
the sacrificial ground of the great emperor requested him 
to give him the gift of just as much land as he could 
measure with his three strides. Though Sukra, the 
Asura’s chief priest, counselled otherwise, suspecting 
Vi$gu’s intention* the Asura king gave the three strides 
of land asked for as gift according to his original resoiu- 
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lion at the beginning of the performance of the sacrifice, 
Vamana then assumed the vast infinite form encompas- 
sing the whole universe and measured all the three worlds 
in two strides and is said to have asked for the space for 
his third stride. The Asura emperor without hesitation 
offered his own crowned head and thus realised his high- 
est ambition of becoming the servant of God, which in- 
deed means his attainment of his own chosen goal of 
liberation and sovereignty. God Himself came to fulfil 
and complete the sacrifice of Mahabali, and thus the story 
has an immense moral. Even the Asura gains the celes- 
tial Divine world of Vi$nu when he is adorned with the 
feet of God. How much more then when we do it in the 
spirit of utter dedication? God is not a vengeful deity 
but a saving deity. It is His tender grace which reveals 
the fullness of His love for all His creatures. Whoever 
is in the right, by Him does the Divine stand. Sathakopa 
represents the feet of God as lotuses, His eyes are like 
lotuses in bloom, indicating His wonderful tenderness and 
love and purity; the allusion to the Kalpaka tree reveals 
how He dowers every one with His boons. The God who 
receives but three paces, grants thousand-fold benefi- 
cence to one and all. He has become the Sovereign Ruler 
of all. 

Having thus sung about the nature of God ( tattva ) 
as Causal Source, and as the ideal for man, Sathakopa 
next mentions the obstacles to the attainment of union 
with such a deity. Ultimate Godhead alone must be wor- 
shipped for not all gods are the cause of the Universe. 
It is only the supreme Cause of the Universe who can 
grant liberation. The weakness of mankind is in assum- 
ing that anybody with a show of some power can also be 
a guide, saviour and liberator. 
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“Alas! Man’s nature is this: to adore the 
wooden doll whilst the mother who brought him 
forth is before him! Whilst the God who brought 
forth the world, raised it, created it out of Him- 
self, measured it, muses on it and saves it, exists, 
to worship some gods one has seen reveals one’s 
stupidity that causes pain to the knowers: their 
services to lesser gods leads to causing pain 
(himsa) and other prohibited works. The fruits 
granted by them too are joys mixed with grief. 
They become the causes of complete submer- 
gence, unceasing, in the beginningless vast de- 
luding scimsara, through manifold deluding things 
of sense.” 

The Divine Godhead is for all to see and recognize 
and follow, through life, through death, through eternity. 

The seventh and final hymn makes the stern and 
integral determination to worship the Supreme Godhead 
alone and not the lesser gods, who are all in one sense 
finite godheads or gods in struggle with forces beyond 
their powers. The great truth that is to be clearly learnt 
in spiritual life is that God must be perfect and His his- 
tory cannot be a history of struggle with all the concomi- 
tants of casualty of truth, goodness, perfection and non- 
violence and love. The descriptions given of the beha- 
viour of the gods by some Tamasic Puranas are things 
which the Sattvic Sathakopa could never accept. The 
discussion about the gods is generally out of the purview 
of true religion, and is the hunting ground of sectarians 
and ignorant fanatics tied up in admiration to one aspect 
of deity or its manifestation. Sathakopa following the 
great Rsis insists on the recognition of True godhead as 
the Source of all creation and sustenance and as one who 
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has the absolute and sole power to grant refuge to one 
and all, gods, men and animals and every creature at 
whatever level of evolution or existence. Indeed the 
Supreme Godhead is the refuge of all, and therefore are 
they all found in His Cosmic Body: 

“He upholds Rudra who wears the moon on 
his matted locks, Brahma the four-faced, Indra 
the chief of the gods! Having the colour of green 
leaf, He upholds all the worlds including the 
earth with all its creatures and all the elements, 
water, fire, air and light-pervaded ether, the bril- 
liant Sun and Moon with their rays. All are 
kept without falling asunder through His Power, 
within Himself, so that they are not seen (in 
pralaya). It is He, who is resting on the ban- 
yan leaf (in the Ocean at Cosmic Withdrawal). 
Him, our Lord, the Great God of Maya alone, 
and no other God shall we adore!” 

The great Maya of God is revealed to Markandeya 
in the Bhagavata story as the total containment of all in 
God — sarvavi samapnosi tatosi sarvah. All things ulti- 
mately attain rest in Him and that is why He who is the 
refuge of all, Nardndm ayanam — the rest-house of all 
seekers after supreme felicity — is the Lord of all the 
worlds and supremely fit to be our adorable object of 
love and union. This is the reply, so to speak, to that 
great question of the Veda : Kasmai devaya haviso vidhe- 
ma? “To Which God should we offer Oblation?” (R.V. 
X. 121-1 ff). It is to Narayapa, Who is the Lord of 
Mdyd, Who is the goal of all beings, gods and men and all 
alike, Nature and everything, and Whom worshipping in 
different ways birth after birth, age after age, we reach 
in the fullness of our knowledge and devotion, having 
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become capable of discernment of the Object of our very 
endeavours and strivings after all types of Purusdrthas 
like happiness and so on. Thus like a j nani who after 
many lives reaches the feet of God knowing it to be the 
only refuge for all, Sathakopa concludes his great hymn 
with the all-containing Godhead as the content of His 
Vision. 

PERIYA mUVANDADI 

Periya Tiruv andadi y the large andadi composition, is 
distinguished from the three andadis of the first three 
Alvars by being called big andadi. It consists of only 
87 verses. The purpose of this composition is to instruct 
the mind to worship the Greatness of God. It is intended 
to make the mind attain to its svarupa-jnana, knowledge 
of its own true nature, and make it bathe fully in the 
flowing waters of Divine Goodness. The mind always is 
moving, like a bee, from object to object; being thus 
always moving, one must give it not a static object but 
a moving object for pursuit. The Greatness of God is 
always a dynamic factor and, since it is also infinite, the 
mind feels at home in this infinity by moving from one 
quality to another. One of the greatest discoveries of 
the Alvars is their granting to the mind an object suited 
to its nature. Though the mind has been compared to 
a monkey that is stung by a scorpion and drunk with 
toddy, yet. this is in respect of objects of sense; to sub- 
stitute for these objects a dynamic variegated infinity of 
God’s Greatness, (as seen in His history of descents) is 
the simplest and appropriate way of controlling it, chan- 
nelling it. This is the pratipaksabhavana (of the Yoga 
Sutras) counselled by it. 

This bath by the mind in the Waters of Divine In- 
finity (avagahasndna) purifies it. If we consider the sug- 
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gestion that this work corresponds to the Athatvana Veda 
containing several remedial mantras which help to over- 
come the diseases of the body and mind, then this com- 
position seeks to do the same thing by giving it a clean- 
ing in the Waters of Divine Infinity and Greatness. 

Constant remembrance of God’s infinity of glories 
grants a suitable concentration, that is, dynamic move- 
ment leading to the transformation of the mind itself. 
The usual technique of controlling the mind by arrest- 
ing its movement is about the least natural of all efforts. 
In the process of its appreciation, admiration and wonder 
of the Divine Infinity the mind indeed becomes different 
in its operational capacity and discovers its powers grow- 
ing vast in perception and pleasure or delight. 

The Tiruvandadi also mentions another quality that 
is developed in the mind. One can enjoy the glory of 
God, have divine vision also, and continuing happiness, 
in this terrestrial life itself. Man verily becomes an ob- 
ject of other souls when he becomes like unto a flower. 
In one important verse Sathakopa mentions that in all 
flowers he perceived God. Does not the flower symbo- 
lise for us the supreme fulfilment of a deep aspiration 
of an innocent sown in the mire of being which thirsting 
towards divine beauty reveals its own full blossom and 
offers it to God in the open skies? Man should become 
a flower, or a bird with golden wings, the vehicle of God 
and as an offering to god. No wonder the earliest Alvars 
and Goda were said to have been bom of flowers and 
plants, and the Alvars offered garlands of flowers to God; 
flower and cocoanut symbolised spiritual offerings of one’s 
present and the future to God alone. 

The first verse begins with the soul’s inability to 
grasp the glory of God. Sathakopa says: “If I speak 
a.s.i.— la 
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about the Supreme, I would have really belittled His 
greatness. If I did not praise Him, then too I Would not 
have done the right thing. If we did think of Him we 
would have stepped Him down. If we did not think of 
Him then too we would have done it. O Lord (we are 
in a dilemma) ! Do not get angry with us. It is our de- 
lusion due to terrible sin that makes us praise Thee or 
not praise Thee/’ 

The greatness of God is incomparable, inexpressible 
by the language that we now know. Thus our present 
instruments of knowledge, eyes, ears and mind return 
from it incapable of knowing. Our reason tied to these 
organs is also incapable of proving Him. Such is God’s 
transcendence. We do not flatter God for any benefits. 
Praise is thus our recognition of the power of God to 
help us and this too is incomparable ( upamdna rahita). 
“If it is in one sense impossible to praise God intelligi- 
bly, it is equally true that it is impossible for the devout 
soul in wonder to stop praising Him. This praising or 
lauding of God is not something dependent upon my 
volition. It is independent of me,” cries ’Sathakopa (v. 

3) . “My mind has become Thy slave, Divine Lord!” (v. 

4) . “In one sense I am greater than others whose senses 
are slaves of objects of pleasure, imperfect, transient.” 

God is described as father, mother and teacher. 
“Thou art the mother who brought me forth. Thou art 
the father who gave birth to me. Thou art the bestower 
of knowledge to me. Thou alone art all to me. Thus art 
Thou a triple God to me” (v. 5). “Thou brought me 
forth, Why? Is it not for granting refuge to me from my 
sins? ” (v. 6). Thus the greatness of God lies in His get- 
ting rid of our sins; and in this too He is incomparable. 

Perhaps it is not even that. “It is to make me love 
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Thee, and to desire Thee only.” The Divine has been 
described as the Most Desirable, and, as Kama, He puts 
every one into unquenchable desire. “Desire desires 
Thee/ 5 cries out the Alvar. “My mind has become Thy 
devotee and near to Thee. But we are afar being sin- 
ful. Desire having the mind as vehicle has already at- 
tained Thee. But between this attainment by desire of 
Thee and my attainment of Thee there seems to be a gap. 
Hence this distress of my mind. However one thing is 
certain. There is no use in being the servants of other 
gods except Thou who art the Goal of all. Other than 
the eight (Vasus), the eleven (Rudras), the twelve (Adi- 
tyas) and the two (Asvins), who are we to the Lord of 
Sri? What is (our) refuge worth? Our sins are terri- 
ble, O Mind. Yet have we boldness!” (v. 10). Nearness 
of God is achieved not even by great desire, but by the 
renunciation of our egoity, our kincanata , of being some- 
body. “By becoming the servants of God we have be- 
come as it were His sacred sandals” (v. 31). Surrender 
to God, which means the subordination of oneself to God, 
makes God come closer and nearer to the soul (v. 33). 

The experience of God is different from other ex- 
periences. It is unique. One should develop that dis- 
crimination which seizes upon this divine experience and 
rejects others. Thus he says: 

“Knowing the experience of the Divine Lord 
is quite different, if we seek to go to that world 
where the eternal souls (ever free) reside, it is 
not a difficult thing. If you desire it you can 
enjoy that even here on Earth. O Mind, who 
are devoted to the Lord renouncing these en- 
joyments (of the world of eternal souls both 
there and here) , devote yourself to the praise of 
Krona’s feet alone’ 5 (v. 67). 
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Thus in a sense j wanmukti is possible here itself. 
The Lord indwelling in the heart of the devotee will make 
all sins fall away or become extinct. 

u The Supreme Lord, blue-hued, who has en- 
tered into my heart will never leave me. But 
that Vaikuntha space which intimates Sesacalam , 
the Milk Ocean, has lost importance” (v. 68). 
“What can sins do except become fierce with red 
rage? But who can trouble me who has the 
Lord of all, the auspicious ocean of excellent 
qualities, within my heart?” (v. 69). 

Sin gets entirely uprooted wherever the Divine ac- 
tually resides for He is apahatapapma . But He must en- 
ter into one's heart. This entry into the heart of the 
seeker, servant of God, is also described: 

“The earth and the expansive sky exist in Thee. 
Thou art residing in my heart, having entered 
into me through my ears” (v. 75). 

Immediately after the entry of God into one’s heart 
through the ear follows the magnificent declaration: 

“As between us, O Lord! I am the greater 
who knows about Thy greatness” (v. 75). 

By contemplating on the Lord, a deep abiding ecstasy 
of calm possesses one’s mind. 

“By contemplating on Thee my mind becomes 
athrill. By the look* of Thine which removes all 
sins and makes me see Thee, I shall be able to 
be in all the worlds where Thou art. O Lord 
who pervadest all worlds! Do tell me whether 
it is not so?” 

This reveals that the individual soul by the grace of 
God can be wherever the Divine is. Its consciousness 
expands to infinity and becomes co-extensive with that 
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of God. There is infinitisation of the finite in respect of 
its freedom to move into all the worlds of God. 

Thus the Periya Tiruvandadi shows that through 
God's grace, which is got through sincerest surrender in 
all respects, the Divine purifies the soul and its mind and 
grants it approach to Himself and finally infinitises it by 
a mere look. God is the great doctor of the soul, the 
means to its growth and perfection. 

God can be enjoyed in all the worlds equally. While 
the approach in the Tiruviruttam and the TiruvaymoU is 
feminine, in the two compositions Tiruvdsariyam and 
Periya Tiruvandadi the approach is that of servant and 
slave and 2§athakopa shows how in either case one is 
granted supreme felicity and liberation. 

TIRUVAYMOLI 

St. Sathakopa’s most important composition is un- 
doubtedly the Tiruvaymoli (the divine speech). This 
work is also known as Bhagavad vi§aya — that which re- 
lates entirely to the singing of the glorious attributes of 
God. The enjoyment of these unfathomable depths of 
God’s infinite nature was vouchsafed to this divine saint 
and singer of bliss. So much so some of the greatest 
devotees of God have used these hymns for blissful re- 
membrance of God. 

The work consists of 1,102 stanzas. As it is an ex- 
perience of the Vision of God, it is not a discourse but a 
disclosure of God’s nature. It is direct, unmedrated by 
sense; a spiritual intuition comparable to revelational 
knowledge. 

These have been sung in the temples and were ar- 
ranged for the purpose of continuous meditation, Sri 
Ramanuja following the instruction of his grandsire Ya- 
munacarya had a commentary written on this great work. 


A.S.T. — 14 
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It was written by Pillan of Tirukurukkai. It was follow- 
ed by other extensive commentaries, the most famous 
being called the Idti. Another work giving the essence 
of the teaching contained in the above work, known as 
Acarya-hrdaya, is also a work which guides the manner 
of enjoyment of this work. 

Professor P.N. Srinivasacharya* says: “Nammalvar’s 
mysticism is a perfect illustration of the view that the best 
proof of God is the direct intuitive experience of God.” 
The mysticism of this great seer and founder of the path 
of self-surrender is one of the most glorious chapters 
in South Indian mysticism. The path of self-surrender 
is at once the most easy and most direct towards the at- 
tainment of the experience of God. It is also the only 
path ultimately. There is no other path (nanyah pan- 
tha) to God except through dedicated surrender. 

The opening stanzas of this exquisite composition 
sum up the whole mystic vision. 

“The abode of bliss that destroyest all fatigue, 
the abode of knowledge that annuls all ignor- 
ance, the lord of all gods eternals who have con- 
quered all sloth, His sorrow-dispelling feet do 
thou seek for refuge* 7 (I. 1.2). “He is my life; 
He is immeasurable by the mind even when that 
hath cleansed the dirt of itself. He Who is be- 
yond the grasp of the senses, He is the Lord, 
omniscient and bliss, having neither equal nor 
‘ superior in the past, present and future* ? (1. 1.2). 
“He is not: He is. Thus it is impossible to speak of 
Him, Who has pierced the earth and the sky and 
has become the inner ruler in all. He is unaffect- 
ed by defects. He is in all without intermission. 

* Mystics and Mysticism, p. 180-183, Sri Krishna Library, 1951, 
Madras. 
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He is the abode of bliss. Such a person have I 
attained” (I. 1.3). “All is He — that which is 
called that, this and that between (mid-thing). 
That man, this man, mid-man, that woman, this 
woman, mid-woman, what is that, what is this 
and what is in between, those, these and things 
in between, good and bad, past things, present 
things and future — all is He” (I. 1.4). “Each 
person due to differences in his quality of know- 
ledge worshipping different gods as his God, at- 
tains their feet. They verily are capable of 
granting their wishes. But it is verily the Sup- 
reme Lord dwelling in all these gods who gran- 
test the prayers (of all their devotees)” (I. 1.5). 
“Though the things which are sitting, lying down, 
and moving and those which are not cannot be 
said to be unchanging at all times, the Lord is at 
all times the one self-identical Being in all these” 
(I. 1.6). “He is the material cause of all akasa, 
(ether), air, fire, water and earth, pervading all 
these like the soul its body. He is the Shining 
One in all. The scriptures intimate Him to be 
the lord of Sri, and as having contained all these 
elements in Himself during the period of deluge” 
(I. 1.7). “He is the inner Lord of all; whether 
said to be existent or non-existent, He is. Pos- 
sessing both the existent and the non-existent 
within Him, He pervading all as self is the Total 
Being. Pervading all He is yet their destroyer 
and as such He is the eternally permanent Be- 
ing” (I. 1.8). 

In these stanzas He speaks of the most important 
truths of mystic vision. God is One only. He is the 
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material cause as well as the efficient cause and the final 
cause of all life and being. He is permanent among the 
impermanent and the changing. In all states He remains 
the Lord. He can grant all the wishes of the seeker 
after His feet and indeed He it is who grants even the 
wishes of the gods who get every thing from Him alone. 
The means to attain Him is to seek refuge at His feet 
(saranagati). The supreme principle of surrender of one- 
self to God for the sake of getting freed from sin is enun- 
ciated firmly by counselling that God is the Self of all 
elements which are to be deemed to be His body. 

As he himself remarks, all things (idam sarvam) 
must be thought of as sheaths ( porai) of God even as the 
Isavasyopanisad states. All this is verily He, echoes the 
cardinal mystic doctrine: sarvam khalvidam brahma (all 
this is Verily Brahman alone). 

In the second ten verses in sharp small sentences 
he urges the path of surrender: 

“Give up all things with their attachments. 
Giving up thus surrender to the Lord who li- 
berates. Consider thou awhile: the bodies that 
the souls wear are not more permanent than 
lightning. Attain the Lord rooting out all feeling 
of mine and I. For the souls there is no other 
higher than He. God’s nature is neither like the 
souls nor like Nature. Illimitable Bliss is His 
nature. Renouncing all others seek thou Him. 
Freed from the bondage to the inconscient, the 
soul achieves freedom. If thou wouldst seek the 
transcendent Godhead giving up this self-reali- 
sation seek thou the Supreme . Lord giving up 
the others. The Lord is all, impartial, having 
no attachment. Participate thou in all kinds of 
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works of that Supeme Lord without any attach- 
ment. 

Do thou enter into that supreme wealth of all 
knowing all, that these are for His excellence. 
Discerning the utility of mind, speech and body, 
suppressing their outward movements, dedicate 
them, to the apprehension of God’s Nature. 

When the sense-organs are diverted to God- 
experience, their limitations fall away. Await 
thou the destruction of the body for the ex- 
perience of the Utter Transcendent. Seek thou 
the feet of Narayana, having bliss that exceeds 
all measure, having the form of light soul-sub- 
stance and having unlimited auspicious quali- 
ties.” 

In the above is clearly enunciated the need for one 
to seek refuge of God. Integral surrender is also coun- 
selled for attaining the Vision of God and the experience 
of God is even greater than the experience of freedom 
of the individual self called self-realisation. 

As already stated, the Alvars did have the conception 
of God in five-fold ways as the Para (transcendent) form 
which all have to attain for integral experience as well as 
freedom from birth into ignorance and misery, as vyiiha 
(creator etc.), as vibhava (avatar a or manifestation in the 
terrestrial scheme), as area (icon), and as the inner ruler 
within the hearts of all and of oneself ( antary amin). St. 
Sathakopa in the next hymns speaks about the accessi- 
bility of God as vibhava (avatara). 

“Such is our Lord difficult to reach. To the 
devoted attainable with ease, to the undevoted 
unattainable is He. Easy of access is 
He who has made many descents without any 
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limitation or any restriction of place. By none 
can my Lord be known having any one nature. 
By none can my Lord be known as having any 
one form. Having all names and forms innumer- 
able, Lord has neither one name nor one form. 
But to declare that He has them not, leads to 
controversy” (1.3.4). 

The mystic attains the peace of mind which is of 
transcendental quality. His mind becomes cleansed of 
the gross desires and wishes. His aim is the Ultimate, and 
perforce he is to tread the path of ascent. The Alvars 
knew that one has to ascend by the well-laid-down path 
of area (iconic worship) and the antary ami realisation 
(God resident in one’s heart) and then being thus puri- 
fied in both service of God and meditation on God one 
begins to see that the loving contemplation on the Glories 
of God is facilitated by the historical role that God had 
made. The mind moves to the perception of God 
through His activities (lila) and this is rendered wonder- 
fully by the Alvar. The messages that the soul sends 
in the form of prayers and supplication is a motif of 
great merit. The deep moods of love and absorption are 
wonderfully portrayed. 

The mystic realisation that God loves the soul as 
much as the soul craves for union with God is sung in 
the following verse: 

“In my mind I have not thought of keeping 
Him out of my mind. He Himself out of love 
conquered my mind, wilful though it is, and has 
entered into me residing within my body and 
has inseparably united with it. Such a Person, 
will He bear to be apart from me? (1.7.9) 

St. Sathakopa again and again speaks of God’s con- 
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st ant presence with him. He is established in all quar- 
ters of me, says the saint. 

“He who pervades all and is the sole cause of 
all ambrosia mine, is established in all quarters 
ofme” (1.9.1) 

“He who is capable of making many descents, 
the creator of all, Who as Varaha brought out of 
the ocean the earth Whose greatness can- 

not be conceived even by the gods, is near me.” 

In the mystic vision of the Alvars as a rulq, and most 
so in the Vision of St. Sathakopa, the quintuple status of 
God or five forms of God are simultaneously presented. 
They could not be separated from the Vision of the Whole 
Person of God. 

“Deathless, endless, measureless, auspicious, 
cause of gods, primal being of blue-gem hue and 
red-lotus eyes, riding delightfully on the beauti- 
ful celestial bird, Husband of the daughter of 
the lotus, being with me, granting me enjoyment 
in a unique way, stays with me” (1,9.3). 

Or again, 

“There are three worlds which thine three 
spouses Sri, Bhu and the well-plaited Nila pro- 
tect. My wonderful Lord, greater than the 
ocean, O Kanna! who had simultaneously eaten 
up these (worlds) and lay down on the fig-leaf, 
is verily seated now in my mid-region (heart)” 
(L9. 4) . 

God is shown to reside in every part of the indivi- 
dual saint. He is said to reside on the shoulders, on the 
tongue, in the eyes, and in the face and head rri the follow- 
ing stanzas. The mystic Alvar speaks of his union with 
God as like the combination of honey and ghee in nectar. 
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The Alvar recounts in the third person the experi- 
ences that take place as he proceeds towards the higher 
experiences. Again and again there occur .similar situa- 
tions but at higher levels of consciousness and the guide 
of the soul, or the guru> communicates the condition of 
the soul in respect of its aspiration for the sole experience 
of God. The whole mystical experience of ascent seems 
to follow a particular pattern. There is the first light- 
ning vision of the Ultimate condition or God-experience. 
The mind of the seeker is filled with this vision. The 
feelings of nearness of God and even possession by God 
of the entire being, physical, vital, and mental of the soul 
make it feel the ecstatic contact within which it seeks 
to lose its consciousness. Awaking again to the normal 
condition there is the urge to seek an inseparable union 
with God in all one’s parts, to be filled both inside and 
outside by His presence and personality. The motif is 
usually expressed through the conception of the soul as 
the mystic bride seeking the Divine Godhead as the 
bridegroom. 

The attainment of the Divine Vision in the highest 
abode is sung in soul-filling terms in the hymns. But 
as always the form of God (svarupa) is described whe- 
ther in the highest abode or in the temples. 

“In the supreme abode my Lord Who has at- 
tained my soul out of love shines with a beauti- 
ful garland, crown, conch and discus, holy 
thread and necklace. His eyes are red lotus 
ponds. His lips are like a red lotus. His feet 
are red lotuses. The whole form of my Lord is 
red-golden” (II.v.l). 

Refuge at the feet of God is something that is grant- 
ed by God Himself out of grace. Man has only to place 
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himself at the feet of God, singing the songs of His glory. 
The Alvar undoubtedly considers that the servant-hood 
or slave-hood of God is an invaluable aid to liberation 
from the round of births. 

“Being born birth after birth and attaining Thy 
feet, getting certitude, I have bathed in the Ocean 
of limitless bliss. Pray do thou abide in me 
without separation ” (II . 6 . 8) . 

The names of God are used for constant remembrance 
in meditation. Each name seems to intimate a profound 
quality and function of God in relation fco the creatures: 

“Lying, indwelling, standing measuring the 
worlds, entering below (the earth), and uplifting 
the same, hiding and revealing, with His vast 
arms He has embraced the Lady of the Earth 
(BhudevI). Who can ever measure God’s love? 
Who can know my Lord Kr$na. Speaking of 
food all the worlds will not form one morsel. 
The seat of liberation is very high above. He 
is the Self of all things not leaving out even 
the least places. He is everywhere present” 
(II. 8. 7 & 8). 

The Alvar’s enjoyment of the Divine is continuous 
and sometimes direct vision is spoken of and at other 
times there is the communication of the vision to his own 
reflective consciousness. 

The poetic beauty of his Vision has been appreciated 
by almost all the poets of the Tamil language. But it is 
not because of its poetic charm that St. Sathakopa has 
to be studied. It is the quality of Vision that matters. 
The world must reveal the beauty of God and must be 
studied in relation to the transcendent beauty. This is 
the transcendental quality or the real quality of aesthetic 
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fulfilment that makes the most ordinary things of life 
take on the beauty of the eternal and the universal The 
concrete individualisation of the universal is about the 
most successful efforts of great art and poetry. 

St. 6athakopa in his famous hymn (III. 1.1) speaks 
about the effulgence of God as he saw it: 

“Has the effulgence of Thine face expanded as 
the effulgence of Thine crown? Has the 'efful- 
gence of Thine feet pervaded Thine lotus-seat? 
Has the effulgence of Thine waist mixed with 
the- effulgence of Thine yellow garment and orna- 
ments? O My Lord, Speak Thou? O Mai, 
Supremest Light speaking truly the lotus is not 
equal to Thine eyes* or feet or hands. Even 
the purified ( burnished) gold cannot equal the 
effulgence of Thine divine body. To praise Thee 
with analogies drawn from the world being mere 
words will express faults alone’ ’ (III. 1.2V 
Such is the mystic light which sheds light on all 
but on which nothing can shed light. The mystic vision 
throws into one supreme focus the transcendental nature 
and being which is shown to be the cause of all the ter- 
restrial and the immanent. The organic relation between 
the transcendent and the immanent is such that the tran- 
scendent seems to supply all potentialities and possibili- 
ties to the immanent. Similarity' between the two is pos- 
sible because of this interfusion of the transcendent and 
the immanent, the Whole and the finite, the Infinite and 
the infinitesimal, the outward and the inward. Mystic 
Vision is unique in this composition of all in its area. 
The beauty of God is clearly spiritual beauty and the 
yearning for the vision of beauty on the part of the soul 
is a mystic yearning for union, fulfilment and that which 
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grants the realisation of one’s own completion in God. 
The power and love of God being spiritual and supreme, 
the dedication of oneself to His service and love will 
bring about the union of God and the soul, and also 
bring down the supreme felicity even on this world. 

The destiny or goal of the human individual is the 
realisation of union with God in all patterns and relation- 
ships. It also takes the forms of bhakti or devotion 
through prayer, song and continuous service of God in 
some one way or other. Whatever a man's or souFs con- 
dition may be there is a way of service naturally open 
to him or it and therefore no one can say that he cannot 
do any service to God. Surrender becomes natural 
when weakness and inability supervene and the supreme 
Lord hastens to make the activities of the soul possible 
and fruitful. 

A new age of spirituality was envisioned by St. 
Sathakopa. That age was to be the age of God-love when 
God gives Himself up to man because man has given 
himself up to God, and it is the technique of yoga or 
union through love that St. Sathakopa describes and de- 
lineates through revealing his own practice. 

He sees the lovers of God moving about carrying the 
message of grace to one and all, over the land. 

“Let everything overflow and overflow being 
full and overflow. We have seen the devotees of 
the Lord freely moving about on this Earth sing- 
ing and dancing. The sins that torment souls 
have been liquidated. The hell itself has gone 
to pieces. There is no work for the God of Death 
in this world. Even Kali has gone. Everything 
is full, abundant, overflowing. We have seen, 
we have seen, we have seen that which is pleas- 
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ing to the eyes! The devotees of Madhava are 
moving about on the Earth filling it with song 
and dance’ 1 (v.2.1 & 2). 

The Alvar sings about the evanescence of all king- 
doms and wealth, and counsels the worship of the per- 
manent so that one may attain the permanent state from 
which there is no fall. This in the view of the religious 
and the mystical schools is nothing other than God Him- 
self. 

“In our own life-times have we seen kings 
who ruled ruthlessly their subjects and collected 
taxes in the period of their lives running away 
to forests abandoning their wives and children, 
derided by their enemies. Therefore seek ye 
the refuge at the feet of God” (IV. 1.2). 

God is like the fragrance of sandal-incense, attracting 
the soul to Him. 

There are many hymns devoted to describing the. pro- 
cess of creation. They are mystical in the extreme and 
the Alvar again and again reveals how the Godhead had 
brought out of Himself all the worlds out of His own will 
and for His own enjoyment. 

The Alvar describes how he had been able to see all 
the several forms* manifested in creation: 

“One form Thou hast become two forms, and 
then three and then many forms and the five 
elements and the two lights. Remaining subtle 
(as Self of all), after creating all, Thou hast re- 

* Commentators refer the one form to avyakta which is the 
body (form) of God, and it becomes two (prakrti and mahat ), 
and then three (prakrti, mahat, ahamhara ) , with its three 
kinds. All are the body of God, as visv a, and all have come 
out of God Who keeps them all as subtle and as gross in the 
unmanifest and manifest condition, as / their Seif. ' 
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turned to Thy serpent-bed in the Ocean to rest. 
O Narayana, My mind having devoured Thy form 
wholly is freed from sorrow” (IV. 3. 3). 

The psychological technique in the Tiruvaymoli is 
one of concentric meditation. The Alvar experiences the 
Divine Form of God and is lost in ecstasy over the grace 
of God that has been his lot. But after the experience 
of this condition, there is almost a relapse into a condi- 
tion of having lost touch and intimacy with the divine 
form. This leads to the experience of loneliness, and 
drives him to God-madness which leads to deep and in- 
tense love of God in all conditions. The Alvar experiences 
the presence of God or intimations of His presence in 
everything. He sees everything as belonging to Him, in 
other words, the mystic sense reveals all to be intimately 
supported by God and manifesting His presence by some 
natural sign common to God and the object: mythological 
mysticism overpowers this experience of God-possession 
of all things. Everything is the body of God, and all 
have God as their self or determiner. 

“Touching the ground she cries out it is 
Vamana’s earth. Saluting the heavens she cries 
out it is Vaikuntha. She points to her tears and 
says it is the Ocean of God. Thou hast made 
her God-mad’ 1 (IV. 4.1). 

And so 

“Showing the sun she says He is the body of 
Srldhara. Embracing the blazing fire she cries 
out that the God will not leave her. Her body 
does not bum!” (IV.4.2). 

“Pointing to the Full Moon she cries out that 
her God is crystal bright. Pointing to the Moun- 
tain she cries out that her God is talL Pointing 
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to the rain she says that that is the residence of 
Narayana. Embracing calves she says that they 
are Krsna’s calves. Walking towards serpents 
she says they are the bed of God.” 

Everything belongs to God, is indwelt by Him and 
reveals His presence to the mystic vision of the poetic 
lover. 

Though this vision is poetic analogy in most cases, 
tending towards the suggestion of the Divine presence in 
all things associated with God, the individual soul seeks 
to have the vision of the Godhead even in a physical 
sense. 

“Unceasingly in my heart art Thou dwelling 
and in my soul and in my senses: Though know* 
ing Thee as such and beyond the reach- of the 
senses, yet am I again and again trying to see 
Thee, being ignorant, alas!” 

The knowing and seeing of God and placing God in 
the heart lead to the abolition of all diseases and destruc- 
tion of all ignorance. 

An illumination of the entire world of God within 
oneself is shown to occur when one calls to God out of 
love. 

“When I called Him as my nectar, my honey, 
He came effulgently of His own accord. Now 
the sky, the earth, the eternal worlds and all 
these are in my heart” (V.i.2). 

This is so because all are His bodies, bodies of the one 
God (V.2.7). The glories of mystic experiences compar- 
able tp that of the Vedic seer Vamadeva certainly are 
mentioned in the Tiruvayrnoli after the Alvar’s ex- 
perience of the worlds and all as the body of God 
fAarira-bhtita). 
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£ I am Rudra, I am Brahma, I am Indra, I am 
Manu, she cries out. Is she not possessed by 
the Supreme Lord who is the Self of all?” 
(V.6 1-8). 

This is the mystic identity that is expressive of the 
supreme possession of the highest identity-vision. The 
Alvar speaks of God becoming oneself. 

“He became me out of His own accord’ ’ 
(VIII. 8.3). 

“He is shining within my heart” (VIII. 7). 

“He has taken residence in my mind” 
(VIII. 6. 5). 

“Coming as if to grant me my wishes Thou 
hast entered into both my mind and soul and 
entranced them” (IX. 6. 5). 

£< Wishing as if to make me a poet, the Lord 
has entered my body, mind and soul without 
any one knowing about it and having fully en- 
joyed both (body and soul) He has become full. 
Thus has He become me” (X.7.1). 

The enjoyment by God of the body and the soul of 
the individual it is that makes for the individual soul 
getting full pervasion without remainder by God’s grace 
and force. 

“Having enjoyed me (pervaded me) fully both 
in my body and soul, He has become my intellect 
and all (organs). He has begun singing about 
Himself (through me) — He who is my honey, my 
milk and my sugar! He who is residing in Tiru- 
mal-iru'irirSolaV 3 (X . 7 . 2) . 

“He will not move out of my sight. He who is 
subtle (invisible) has now firmly entered my 
love in deepest love° (X.8.8). 
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The mystic identity is realised through this total per- 
vasion of the Divine effulgence in oneself and also His 
presence is something that makes for total freedom. 
The devotees, God-filled in this manner, are said to be 
led to the highest abode (Vaikuntha) (paramapada) as 
fit to dwell in that highest seat of God. Gods themselves 
welcome man of such divine experiences. It is the des- 
tiny of all devoted souls (X.9). 

Concluding, it can be said that St. Sathakopa in his 
Bhagavadvisaya (Tiruvaymoli) has delineated the course 
of the spiritual mystical approach in all its various forms. 
He has epitomised the experiences of the other Alvars 
in the several levels of experience of God, as the Ulti- 
mate person beyond all sense knowledge and rational 
knowledge. He has represented his own experiences as 
revealing God as the eternal personality having fully 
exemplified in Him the mythico-history that the Purdnas 3 
Itihasas and the Vedic seers have represented. He is the 
Mystical Highest as well as the Philosophical Absolute, 
and the Creator of all. He is the indwelling identity in 
all creatures and creation, and as such they form the 
body of God. God therefore is experienced in all His 
fullness and infinity in the heart. This is a slow pro- 
cess, however, and therefore we find in the Tiruvaymoli 
decades of hymns of close intimate experience of God, 
followed by decades of hymns speaking about the loss 
of the presence and the vision. The alternations are by 
no means mere poetic devices but based on the concentric 
progress or spiral progress that is being continuously 
maintained. The ultimate realisation that leads one to 
the transcendental sanctum (Vaikuntha) reveals the 
glorious journey to Infinity. The mental visions become 
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more and more objective vision and the divya-pratyaksa 
becomes the culmination of the spiritual journey. 

It is because of the richness of mystic religious ex- 
periences studded in the whole work, that this work and 
its saintly author have been acclaimed as the highest 
level of devotional attainment. 



CHAPTER X 


MADHURAKAVI 

With St. Sathakopa South Indian mysticism 
reaches its highest point of expression in the language 
of intuition and vision. 

The noblest of souls seem to have experienced the 
heights of spiritual truths owing to their work among 
the people spreading the love of God and awakening men 
to their high destiny. Religion seems to have become 
once again the sheet-anchor of human conduct, and all 
aspired for the direct experience of God. It is obviously 
one of the glorious events that led . the poetic Madhura- 
kavi or the Kavi of Madhura or the sweet-tongued poet 
to the feet of St. Sathakopa. Having seen the effulgence 
of St. Sathakopa from afar he wended his way to the 
source of the effulgence and reached the tamarind tree 
under which the saint was seated in absorption. Having 
put him a direct question seeking information as to what 
that saint was living by and where he is residing or rest- 
ing he learnt that St. Sathakopa was eating God (enjoy- 
ing God as his food) and resting in God.* This profound 
truth made Madhurakavi choose St. Sathakopa as his 
guru . 

He leamt all the hymns of the great saint and follow- 
ed the method of bhakti and prapatti , and is said to have 
reached a very high stage equivalent to that of the other 
Alvars. The traditional accounts include him among the 
Alvars though with a difference. While all other Alvars 
enjoyed the Mystic Vision of God and His infinite auspi- 
cious attributes, Madhurakavi sang about the glory of 


* Hus incident is mentioned under Alvar St. Sathakopa, 
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Alvar Sathakopa alone. Only one composition of this 
great devotee of the Alvar survives. 

A translation of his only surviving composition, 
named Kanninum Siruttdmbu is given below: 

1. Leaving the great wonderful Lord father who 
permitted Himself to be bound by the many- 
knotted short piece of cord by the gentle damsel 
(Yasoda) seeking refuge in the Seer of Kuru- 
kur, if one recites his name, then the tongue 
trained to taste from beginningless time inferior 
enjoyments, will begin to taste nectar. 

2. Praising him with my tongue (have 1) gained 
the Good: attained his golden feet: verily I know 
of no other Godhead (except my Alvar). Sweet- 
ly singing the hymns of the friend of Kurukur 
shall I wander. 

3. Wandering thus I have attained the vision of 
the form of the blue-hued Lord of the Gods 
with the beautiful 6ri (Vi$nu). This indeed is 
the gain that I have got by devoting myself to 
the Alvar of Kurukur City. 

4. Verily am I deemed as wretched by the very 
well-versed in the four Vedas. Therefore is 
Sathakopa, who is my mother and father and 
ruler, the abolisher of my sorrows. 

1. Kurukur is otherwise Alvar Tiru-nagari. It is the original 
name before St. Sathakopa was bom there, Siruttambu is 
small cord and the reference is to devotion which is of the 
form of a small cord capable of binding the world -envelop- 
ing Godhead Vi$nu, Wonder of wonders. 

2. Acarya worship ieads to God-realization. Acarya realization 
is God-realization. Acarya indeed is the small cord that binds 
the Infinite Divine. Service of the true illumined Acarya is 
service of God pleasing to Him. 

4. Worship of the Master of Tamil Wisdom, and devotion to the 
Saint of a lower caste (tnaran.) meant the loss of respect from 
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5 . Previously had I desired the supreme self-reali- 
sation of the transcendent Lord: and desired too 
chaste ladies (for wife). But now having sought 
refuge with love in the Alvar of Kurukur of 
golden and shining mansions, I have become a 
realised soul. 

6. From now on and in future my Master has 
favoured me with the command to sing His ex- 
cellent qualities. Behold! the Alvar of the 
mountain girt Kurukur of big mansions is look- 
ing at me at all times (showering His grace on 
me). 

7. My Master Alvar who belongs to the Kari 
family seeing me, accepting me as disciple, and 
abolishing my age-long sins has displayed his 
love (for me). Wherefore I proclaim aloud 
the love of Sathakopa alone who sang in Tamil 
so that persons in all diverse directions (in 
Tamil land) may hearken (to the same). 

8. The Alvar who has adored the love of God, 
proclaimed with joy the (occult) meaning of 
the Vedas (the authority of all). You have 
seen the love of that lover of God who has sung 
on Him thousand essenceful hymns in Tamil: 
in this world they are verily beyond comparison. 

the Veda knowers to whose caste Madhurakavi belonged. 
But the love of the Acarya has more than compensated this. 
He has become all. 

7. The Master should accept a disciple and his acceptance of a 
disciple is a careful one and demands a dedicated view on 
the part of the disciple, who should seek the abolition of 
anadi karma (be ginnin gless karma and its effects). Master 
loves the disciple more than the disciple loves him, for it is 
a matter of grace. 

8. Sathakopa according to Madhurakavi taught the inner ana 

meaning of die Vedas and therefore his ttf’v/rnoli is 
called Drdvifa Vedam. Divine Song is the other mea n i n g of 
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9. He (Alvar) having sung the esoteric meaning 
of the Vedas of the eminent Brahmans fixed 
them well in my mind. Integral loving service 
of him alone is the adequate offering to my 
Master Sathakopa. 

10. Though there is no gain for thee (from us), 
though we are unwilling to listen to the good, 
yet by thine actions hast thou trained us well 
fully, O Alvar of Kurukur girt with gardens 
resounding with koil cries and thine songs! I 
seek thine excellent (holy) feet out of love for 
thee. 

11. In these songs by the devoted Madhurakavi on 
his master of beautiful Kurukur, who is the 
lover of all those who have sought refuge at 
the feet of the lover of all (GOD) those who 
have faith will verily attain the Highest abode 
(Vaikuntha) . 

like Madhurakavi, Nathamuni (Ranganatha Muni) 
was attracted to the life and poetry, of St. Sathakopa. His 
deep interest in the hymns of St. Sathakopa was aroused 
when he was visiting some of the temples where they 
were being sung. But he could not get at all the hymns 

Veda (dAvyaprabandham) . It is to spread the teaching of the 
Divine Veda that he out of love sang in the language of the 
people. 

9. Man should reveal his return love to the Master by devo- 
tional service and spread the message everywhere. This is 
the necessity to wander and wander far and wide to spread 
the good tidings. 

10. God expects no return from us: he is not expecting any profit. 
This truth the Alvar showed in his own life by living for God 
and expecting to do nothing to Him except to be totally ab- 
sorbed in Him. The absolute greatness of God and of the 
Acarya are thus shown to be natural to them. The training 
(siksa) by the Teacher is loving, easy and yet complete 
thanks to the spiritual glory of His nature. 
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and so he undertook to collect them. It is also mention- 
ed that Sri Nathamuni undertook strenuous practice of 
devotion and prapatti or surrender to St. Sathakopa, even 
though St. Sathakopa had passed away. In his Yogic 
experience St. Sathakopa gave him his vision (darsana) 
and also taught him all the hymns. He wrote them down 
in the form dictated to him by the departed saint. He 
then tried to get at other hymns sung by other Alvars. 
He was enabled to collect almost all the entire collection 
which has come down to us. 

His love for his guru was immense and he adored his 
guru as God Himself incarnate. In fafct he claimed that 
his guru indeed founded the clan of Sri Vaisnavas, who 
belonged to all castes. He instructed the path of yoga 
to all his disciples. His own work on yoga is said to 
have been lost. But the basic ingredients of yoga have 
come down and are incorporated in the daily duties of 
all Sri Vai$navas ( nityam) written by Sri Ramanuja long 
afterwards. 

The great work of the Acdryas started. The mystic 
revelational period was succeeded by the scholastic phi- 
losophic period whose brightest luminaries were Yamu- 
nacarya, Ramanuja, Vedanta Desika, Pillai Lokacarya 
and Manavalamahamuni. Sri Ramanuja however founded 
the great spiritual empire ruled by giants of spiritual 
calibre known as the 74 leaders who spread the teachings 
of the Alvars and the Acaryas among all peoples. Bhakti 
became not merely an emotional means but a philosophi- 
cal discipline at the hands of these Acaryas.* 

* cf. Aspects of Bhakti, 3rd lecture (University of Mysore 

Letcures jin 1954). 
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